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Indian Philosophy A-Z 

Students often ask whether they are required to spell 
Sanskrit words correctly in their written work. The nice 
response is that they are expected to show that they 
understand what the (hopefully recognisable) terms mean. 
This handbook tries to elucidate the focal meanings of 
concepts that readers of Indian philosophy in English 
translations are likely to encounter. 
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Series Editor's Preface 


When one examines the vast variety of philosophical views 
that originated in India, the term ‘Indian Philosophy’ might 
seem more accurately replaced by ‘Indian philosophies’. This 
is true of all national terms applied to philosophy, of course, 
but rarely so true as in the case of Indian philosophy. This 
got off the ground perhaps as long ago as 1000 BCE with the 
Rig Veda, and developed into highly sophisticated schools of 
thought linked to a series of religious texts. Then Indian phi¬ 
losophy was boosted by a reaction to Vedantic thought by 
Buddhists and others, and this form of philosophy migrated 
to the rest of Asia, and beyond. Teachers of the history of 
philosophy often complain that their students today find it 
difficult to understand Locke and Hume, even if they are na¬ 
tive English speakers. How much more difficult, then, is it for 
an English-speaking audience to understand the concepts of 
Indian philosophy, distant as they are from us in time and 
expressed in an entirely distinct language and culture? Chris 
Bartley’s book is designed to show that the task of explaining 
Indian philosophical concepts is not as difficult or mysterious 
as has often been thought. It is the aim of this series to present 
philosophical terms from different areas of the discipline in ac¬ 
cessible and interesting ways, and I welcome this contribution 
to the task in hand. 


Oliver Leaman 





Introduction 


Students often ask whether they are required to spell Sanskrit 
words correctly in their written work. The nice response is 
that they are expected to show that they understand what the 
(hopefully recognisable) terms mean. This handbook tries to 
elucidate the focal meanings of concepts that readers of Indian 
philosophy in English translations are likely to encounter. 

It is in the nature of the case that concepts and logical tech¬ 
niques described here are taken out of specific contexts. I have 
tried to write in such a way that a glance at a particular entry 
will assist understanding of the way in which a term is being 
used on a particular occasion. 

The existence of this book testifies to a belief that the study 
of classical Indian philosophical and religious thought is in¬ 
trinsically worthwhile. These thinkers were concerned with 
issues of universal significance that are crystallised and dis¬ 
cussed with a singular clarity and argumentative precision. It 
is to be hoped that this book contributes to an acceptance of 
the view that it makes sense to speak of World Philosophy, 
of which classical Indian philosophy is a proper part. No one 
who has read a closely argued Indian philosophical text can 
deny that the activity was governed by rigorous canons of ra¬ 
tionality and a presumption that conclusions must be justified. 

The sociologist Louis Dumont maintained that the key to 
understanding Indian religion is to be found in the dialogue 
between the person who has renounced society and the partic¬ 
ipant in everyday social relations. This is surely an important 
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insight. I maintain that the keys to understanding Indian phi¬ 
losophy are to be found in the dialectic between the anti- 
essentiahst Buddhist outlook that reality is to be understood 
fundamentally as an impersonal process of events from which 
the notion of individual identities is an abstraction, and the 
Brahmin,cal Hindu view that it is the interactions between per- 
sistmg stable identities or substances that generate processes. 

encoded her r $ the u d !? leCtlC between th e view that the values 
religious d t'ul hierarchical ideology of social and 
lfef rh r {dharma > are absolutes and the subversive be- 
dialerri K ^ ^ ^ h uman constructs. Again, there is the 

ctego T Cn thC Vi6W th3t the WOrld as -presented in the 
ine out nLu C ° m ™° n sense is wh at it seems (the lotus grow- 
opDositio \ mUd 3nd tHe conviction that the differences and 

into a hiaK S * ** 7* ex P erience are misconceptions resolvable 
into a higher unifying synthesis. 

the mode^ rt ^ .^ CarS a ^° teac her Julius Lipner expressed 
tod”„ tt K P,rat 'T that ° ne of our duties agents Of 

tions aboutdT ^ ^ ° f hdpmg t0 dissolve the misconcep- 

this book is h ° Se trad * tlons current in the West. I hope that 
s a step in the right direction. 
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Using This Book 


Italic bold signals a cross-reference. The glossary at the end 
lists some of the current English translations of Sanskrit terms 
that readers are likely to encounter. 
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Abhava (absence): considered a basic constituent of reality 
(padartha) by the Nyaya-Vaisheshikas, who hold that 
absences are perceptible. It is always the absence of some¬ 
thing known to be real, which is technically termed the 
pratiyogin (counter-positive). That there is no jar on the 
table translates as, ‘there is absence of jar on the table’. 
This is a true negative fact. If true propositions have ac¬ 
tual, objective truth-makers, absences must be realities, 
although not actualities. The absence of, say, an obstruc¬ 
tion, is just as much a reality as the presence of one. 
Although the hole in the bucket is not a positive entity 
(,bhava ), being just the absence of some material, it’s real 
enough. 

The Nyaya-Vaisheshika realists classify absence into 
four sorts: 

Prag-abhava (prior absence) has an end but no begin¬ 
ning. It is the non-existence of any product prior to its 
origination: for example, the non-existence in curds 
in milk prior to their formation. 

Pradhvamsa-abhava (destruction) has a beginning but 
no end: the non-existence of milk once the curds have 
formed. 
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Atyanta-abbava (unlimited absence): understood as 
holding in past, present and future, this means im¬ 
possibilities both logical and physical, for example, 
the son of a barren woman and the hare s horn. 

Anyonya-abhava (mutual absence) is difference: the de¬ 
nial of identity between two things such as the pot 
and the cloth and the assertions that fire differs from 
water and the table is not the pot. This need not 
involve perception. 

See anupalabdbi-pramana 

Further reading: G. Bhattacharya 1989; Ingalls 1951, 
Kajiyama 1998; Matilal 1968 


Abhidharma: a style of literary composition and analyti¬ 
cal method, practised by some early Buddhist schools, 
Abhidharma is the systematisation of Buddhist ideas that 
were presented discursively in the Buddha’s sermons, in 
the Pali Canon. These texts, compiled between 100 bce 
and 400 ce by various Buddhist schools, are exhaustive 
catalogues of the mental and material atoms (dharttta) 
that are the building blocks of all persons, experiences and 
objects. Although each dbarma is said to be independent 
of all others and self-sufficient, the increasingly complex 
Abhidharma catalogues classify them so that they appear 
interdependent. 

It is a fundamental Buddhist principle that nothing 
compounded, conditioned, or consisting of parts is ulti¬ 
mately real. The human mind conventionally interprets 
a combination of parts as a single entity with an en¬ 
during nature because this outlook suits our needs. The 
Abhidharmikas held that the atoms are ultimately real 
entities (paramartha-satldravya-sat ). They thought that 
the dharmas ’ possession of intrinsic natures or essences 
(svabhava) distinguished them from the compound enti¬ 
ties that they make up. Essence here means a nature that 
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is timeless, unchanging, permanent, self-sufficient and in¬ 
dependent of anything else. Such an identity would be 
uncaused. Acceptance of essence implies the existence 
of types of entities. Each atomic factor has two modes 
of existence: actualised and non-actualised. Each exists 
with its nature or essence unchanging ( svabbava) and 
independently of everything else in a timeless dimen¬ 
sion, but the atoms are momentarily actualised as and 
in the cosmos, including the temporary streams of ex¬ 
periences that we all call persons. The patterns formed 
by the atoms lend themselves to our conceptually con¬ 
structing a worldview involving individual, personal sub¬ 
jects of experience and the stable environment that they 
inhabit. 

The Abhidharma writings differentiate those atomic 
factors that are spiritually unhelpful from those that are 
virtuous. Through insight one can remove defilements 
and approach enlightenment. The skilled meditator anal¬ 
yses his experiences into their fleeting components, thus 
dissolving the objects of attachment and eliminating de¬ 
sires for them. Through the same process he realises that 
there is no soul or permanent identity, just currents in an 
ocean of experiences. 

See Vaibhashika 

Further reading: Frauwallner 1995; Potter 1996; 
Pruden 1988 

Abhihita-anvaya-vada: the view of Rumania and his follow¬ 
ers that each individual word has its own innate meaning. 
When these meanings are combined in accordance with 
the rules of grammar, they produce the purport (tatparya) 
of the sentence. In isolation, words primarily express fea¬ 
tures shared by a group of entities: they refer to something 
specific when interrelated in sentences. 

Further reading: Brough 1996b; Matilal 1990; 
Mohanty 1992 
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(975-1025 ce): a Kashmiri theologian and 


are not to be treated as opponents but as aspects of the 
self-expression of the supreme conscious reality. He for¬ 
mulates a single hierarchy of belief systems in accordance 


with how closely they approximate to the view that ulti- 



sciousness that expresses itself in an infinite variety of 
subjects, objects and acts of awareness. Only ideas are 
real. The seeker after release from rebirth is to meditate 
upon the nature of consciousness, oscillating between the 
illumination of objects ( prakasha ) and reflective aware¬ 
ness (vimarsha). In ordinary individual awareness, the 
representation of what are taken to be external objects, 
and hence duality, predominates. The adept should re¬ 
flect that experience of objectivity is just experience or 
consciousness expressing itself. The subject-object po¬ 
larity is understood as internal to consciousness. When 
one realises that the polarity is but a construction within 
the one consciousness, contracted self-awareness is dis¬ 
solved along with thinking about the world in terms of 
external objects, individual subjectivity and agency, and 
god. 
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Following Somananda and Utpaladeva, Abhinav- 
agupta believes that the mind-independence of matter 
is impossible. Trans-individual consciousness causes the 
manifestations that we experience to appear as if dis¬ 
tinct from the subjects of experience. While Advaita- 
Vedanta understands the foundational consciousness in 
static terms, for this school it is self-conscious activity 
and will positing itself as apparently other than itself. It 
operates through projecting manifestations ( abhasa ) that 
are the contents of our experiences. 

Against Buddhism he argues for the self-conscious sub¬ 
ject (atrnan), the permanent background to experience, 
persisting as a stable unity that synthesises mental states. 
Without such a principle, there would only be momen¬ 
tary, self-contained, unrelated mental episodes. The key 
to understanding his philosophy is to be found in his cri¬ 
tique of the notion that our ideas represent physical ob¬ 
jects. He argues that consciousness can only represent 
what is itself conscious. We only know our experiences. 
It makes no sense to say that consciousness represents 
what is mind-independent because as soon as something 
is represented by consciousness it is no longer mind- 
independent. 

Bondage to rebirth (samsara) is a state of ignorant self¬ 
limitation that understands the orthodox values of purity 
and impurity as objective. Liberation from rebirth con¬ 
sists in the recognition, typically through yoga and med¬ 
itation, of oneself as a contracted form of the universal 
consciousness. Liberation is just this awareness: it is not 
a separate phenomenon produced by knowledge. 

Further reading: Ingalls, Masson and Patwardhan 
1990; Kahrs 1998; Padoux 1990; Pandey 1986; Sander¬ 
son 1992 

Abhranta (unerring, reliable): Buddhists following Dhar- 
makirti say that immediate perceptual sensation, which 
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relates to the flux of particular instantaneous realities 
(svalaksbana), is free from conceptualisation and is re¬ 
liable. In fact, assuming that the senses are operating nor 
mally, it cannot be either true or talse because truth and 
falsity apply only to conceptual mental states (vi a pa • 
Perceptual sensation applies to reality as it is in itse 
(vastu) before we start to thinking about it. The particu ar 
realities are not the direct object of thought and language. 
Once we start thinking, we can decide whether or not 
something falls under a given concept. When the senses 
are confronted by some actuality, the question of w let ler 
it exists or not simply does not arise. There is no scope 
for affirmation and negation. From sensory impressions 
arise mental images (akara) about which the min orms 
concepts. If the mental image does not confoim to real¬ 
ity, the conceptual thought will be false. Its falsity will be 
revealed in unsuccessful practice. 

Further reading: Stcherbatsky 1993 

Abhuta-parikalpa (imaginative construction of the unreal)- 
Buddhists belonging to the idealist Vijnanavada school 
hold that everything is mental and that what we take to 
be external physical realities are creations of conscious¬ 
ness. There are no external realities that are grasped by 
thoughts. In reality, there are no enduring subjects of 
thoughts, either. The dichotomy between thinking sub¬ 
jects and external objects is a construction by the think¬ 
ing mind. It has a purely imaginary nature (parikulpitci- 
svabhava). Belief in external objects and enduring 
thinkers is called the imagination of the unreal (abbutci- 
parikalpa). To the unenlightened mentality, ideas ap¬ 
pear to stand for external things. Abbuta-parikalpa is 
also called the dependent nature of things {paratantra- 
svabhava) as conceived by unenlightened people. The 
unchanging light of consciousness (prakasba-matra). 
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unsullied by mental images, is what is real. This supra- 
normal awareness ( lokottara-jnana ) is enlightenment and 
it is called the real nature (parinishpanna-svabhava). 

Further reading: Stcherbatsky 1970; Williams 1989; 
Wood 1991 

Adarshana-matra: according to the Buddhist Dharmakirti s 
theory of inference, the invariable association (vyapti) be¬ 
tween the logical reason or proving property (hetu) and 
the property to be proved ( sadhya) must be based on a 
form of natural regularity (svabhava-pratibandha). This 
connection may be that of an established causal relation 
(fire and smoke) or identity of essence (tadatmya) as when 
we reason that if something is an oak (hetu), then it is a 
tree (sadhya). 

Dharmakirti's teacher Ishvarasena thought that our 
constant association of the logical reason and the sad¬ 
hya was based merely on the fact of our not having ob¬ 
served any exceptions to the rule (adarshanatnatra). For 
Dharmakirti, this makes the basis of inference too fragile: 
why should we not discover an exception in the future? 
Moreover, we have not surveyed every relevant instance. 
We do not know that there is no instance where the hetu 
occurs and the sadhya does not. We just have not come 
across one so far. So he argued that the inseparability 
of hetu and sadhya had to be grounded in some natu¬ 
ral regularity (svabhava-pratibandha). This means that 
the presence of the logical reason guarantees the presence 
of the property to be proved. There can be no counter¬ 
example. 

Further reading: Kajiyama 1998; Tillemans 1999 

Adhyasa (superimposition): the Advaita Vedantin Shankara 
takes it for granted that what is subjective (that is, con¬ 
sciousness) and what is objective are essentially opposed 
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and cannot really be related. So it is a mistake to superim¬ 
pose whatever is objective on the subject and vice versa. 
But we naturally fail to discriminate the subjective and 
the objective in so far as we misunderstand ourselves as 
embodied individual agents participating in normal so- 
cial and economic life. Two-way superimposition is t e 
failure to distinguish the true inner self from one s embo 
ied life, mind, will and social status. This false identity as 
agent and experiencer is existential ignorance. The mu 
tual superimposition of the subjective and the objective, 
called ignorance, is the condition of behaviour involving 
objects and means of knowledge, secular and religious 
acts and all the scriptures, whether concerned with ritual 
actions or with final release. 

Further reading: Halbfass 1995; Potter 1981 

Adhyavasaya (judgement): Buddhists in the tradition of Dig- 
naga and Dharmakirti think that objective reality ( vastu , 
paramartha-sat) consists of unique, indescribable mo¬ 
mentary particulars (svalaksbana). It is the object of sen¬ 
sory impressions. It is also incommunicable as such. But 
the mind gives meaning to the impressions received from 
the realities, which it organises in concepts. Adhyavasaya 
involves the structuring of the information supplied by the 
senses in such way that it can be converted into action and 
be communicated. It is what enables us to reach or obtain 
the real world. Once concepts have been formed they may 
also be used in inferences. Dharmakirti is acutely aware 
that we frequently forget that our concepts are just con¬ 
venient representations and treat them as copies of reality 
as it is in itself. The Nyaya and Samkhya schools use the 
term to means the specific determination of the object 
of thought. For the former it is a property of the prin¬ 
ciple of identity (atmatt). For the latter it is a function 
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of the mind-matter composite or buddhi , that is merely 
observed by the conscious principle (j purusha ). 

Further reading: Mookerjee 1975; Tillemans 1999 

Advaita-Vedanta (theory that reality is non-differentiated): 
this is the religious philosophy of one who has renounced 
(satnnyasa) involvement in everyday life and public reli¬ 
gion in order to devote himself to salvation. It is a tradi¬ 
tion of scriptural interpretation holding that the Upatt- 
ishads teach that the self-revealing ( svasamvedana) and 
self-established (svatah siddhu) soul ( atman ), which is 
the constant witness (sakshin) of all mental events, is 
identical with the Authentic Reality or Brahman , under¬ 
stood as unconditioned ( nirvishesha) being and tranquil 
consciousness. Self-illuminating consciousness, the only 
undeniable reality, is foundational. Inactive pure con¬ 
sciousness has neither objects nor content: it is beyond all 
oppositions, such as that between knower and known. 

This outlook reflects the solitary meditator’s intro¬ 
verted experience of undifferentiated awareness. It ex¬ 
presses a conviction that behind the world of variabil¬ 
ity and becoming is a state of changeless pure being 
that has nothing in common with the processes that we 
experience. 

The appearance of a manifold cosmos consisting of dif¬ 
ferences between subjects, agents and objects of experi¬ 
ence is blamed on a power of illusion or misconception 
(avidya) that generates the misapprehension of the self as 
a personal agent subject to Vedic social and ritual duties 
and transmigration (samsara). This ignorance is removed 
by intuitive insight into the identity of the soul and the 
featureless Absolute beyond oppositions, preceded by the 
renunciation of agency that presupposes belief in the re¬ 
ality of differences. 
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The most important early theorists are Gaudapada 
(450-500 ce), Mandana Mishra (650-700 ce) and 
Shankara (c. 700 ce). Sureshvara probably belongs to 
the generation after Shankara and his major works are 
the Naishkarmyasiddhi and an exposition of Shankara 's 
commentary on the Brihadaranyaka Upanishad. 

Other important thinkers are Padmapada , Prakashat- 
man , and Vimuktatman. 

See Adhyasa ; Bhava-rupa-avidya; Neti Neti 

Further reading: Gerow 1990; Halbfass 1995; 
Hiriyanna 1993; Potter 1981; Ram-Prasad 2002 

Ahamkara (egoism and will): according to the Samkhya de¬ 
scription of the world, which is accepted by Vedanta , 
this is one of the constituents of human personality 
closely associated with the sense faculties and intel¬ 
lect. It usually means the sort of selfishness that results 
from identifying the soul (atman) with one’s embodied 
life. 

Further reading: Rocher 1988 

Ahimsa (lack of desire to harm): this is a central idea in Indian 
religious culture. The Laws ofManu, which describes the 
social and religious duties obligations ( dhamia ) to be per¬ 
formed by higher-caste Hindus concerned with preserving 
spiritual purity in a world permeated by polluting forces, 
states that ahimsa is a duty for Brahmins. The Yoga-Sutra 
(2.30) stipulates that ahimsa is one of the five forms of 
self-restraint (yama) to be exercised by practitioners of 
°ga. Avoiding taking life is one of the five basic precepts 
un ertaken by all Buddhists. Non-violence was promoted 
as an ideal by the Emperor Ashoka (272-232 bce), a 
convert to Buddhism, who conquered and ruled much 
o t e Indian sub-continent. It is a fundamental ethical 
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principle in Jainism , which takes non-violence to the ex¬ 
tremes, regarding even the unintentional killing of an in¬ 
sect as a defect. 

Although the principle of non-violence is sometimes 
upheld as a moral universal, this actually runs counter 
to traditional orthodoxy that understands the Vedic 
dharma-prescriptions as different for each caste and sta¬ 
tion of life (ashrama). They are not reducible to a single 
basic principle. In fact, the dharma-vxAts approve certain 
acts of killing, specifically in the context of sacrificial rit¬ 
uals. Moreover, fighting and killing are included in the 
caste-duties of Kshatriya warriors. 

Considerations of pleasure and pain are irrelevant to 
the determination of what is right and wrong: the only 
source of knowledge about dharma-vahies are the injunc¬ 
tions and prohibitions found in the eternal and infallible 
Vedic revelation. Non-Vedic considerations such as plea¬ 
sure and pain or the promptings of individual conscience 
are irrelevant. While orthodoxy forbids certain acts of 
killing and injuring, such prohibitions cannot be univer- 
salised since they are relative to a context of action. From, 
‘It is wrong to kill Brahmins’ one cannot infer the general 
proposition, ‘It is wrong to kill*. Killing that is prescribed 
as a part of a ritual and which is performed in a spirit of 
‘duty for duty’s sake’ will not have negative consequences 
for the agent. In short, the Veda as the supreme source of 
values, cannot itself be evaluated by extra-Vedic consid¬ 
erations. 

Further reading: Halbfass 1991; O’Flaherty 1991 

Akasha (atmosphere, ether): according to Vaisheshika, a type 
of basic substance (dravya). It is the vehicle of sounds, 
unitary, present wherever there are physical objects, eter¬ 
nal in that it lacks beginning and end, and imperceptible. 
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Akriti: the physical structure common to a natural kind (jati) 
of entities. It manifests the generic property shared by 
them. Samstbana has the same meaning. 

Alambana (objective ground): according to direct realists, the 
objective ground of a thought is whatever in the world 
it is about. An objective ground is both the extra-mental 
cause and the representative content of an idea. A hal¬ 
lucination is not an objectively grounded thought: it has 
content but it is caused by some defect in the perceptual 
system. Similarly, a rainbow is not caused by bands of 
colour but by light reflected in drops of moisture. 

In his Alambana-pariksha, the Buddhist Dignaga tries 
to refute the atomic theory of the Abhidharma Bud¬ 
dhists by calling into question this notion of objective 
grounding. They think that we directly perceive struc¬ 
tured masses of real atoms of various kinds. Dignaga 
questions the possibility of atomic aggregation. But even 
granting that collections of atoms may cause mental rep¬ 
resentations, they do not figure in the subjective con¬ 
tent of awareness. A compound of clay atoms may cause 
the perception of a pot, but we do not see a cluster of 
atoms. What we have is an experience of a solid, coloured, 
extended object. Dignaga concludes that only an idea 
(a mental image that appears as if external) can be the 
support of another idea. It may be both instrumental in 
bringing about the idea and match its representational 

content. 

Further reading: Ganeri 2001a; Matilal 1986 

Alata-cakra (whirling firebrand): symbol used by Buddhists to 
illustrate the way in which consecutive similar elements of 
existence, although existing only for a moment, succeed 
each other with such inconceivable rapidity that illusions 
of substantial continuity are generated. This raises the 
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question that if unity is wrongly superimposed on succes¬ 
sive similar moments, what is making the mistake if there 
is no permanent knowing subject? 

Alaya-vijnana: early Buddhism rejects belief in the soul (at- 
tnati) and analyses human lives into five constituents: 
matter, sensations, perceptions, habits and thoughts. Nev¬ 
ertheless, they accept the karma theory that motivated 
and intentional actions generate good and bad latent po¬ 
tencies that must be exhausted in future spheres of ex¬ 
perience. In the absence of a soul, there has to be some 
other factor that serves as the vehicle of those potential¬ 
ities. The Vijnanavada school postulated a ‘storehouse 
consciousness’ ( alaya-vijnana) as the receptacle for these 
latent energies produced by morally significant actions. 
In addition, the contents of awareness, perceptions of an 
external world, memories and dreams are held to derive 
from a beginningless supply of residual traces of expe¬ 
rience ( vasana ) in the form of latent mental states and 
dispositions of character preserved in this underlying sub¬ 
conscious level of mind. It also generates the illusion of a 
real, stable, individual subject confronting a world of ob¬ 
jects. The alaya-vijnana consisting of a series of thoughts 
and karmic ‘seeds’ accounts for the continuity of individ¬ 
ual personality through death and the transition between 
lives and in spells of unconsciousness. 

A stream of experiences (which we misinterpret as a 
person’s life) consists of a vast store of latent mental im¬ 
pressions (vasana) left by previous ideas that inevitably 
come to fruition. In the beginningless series of births, 
ideas and their impressions are mutually related as causes 
and effects, as plants spring from seeds and seeds from 
plants. The variety of ideas arises from the variety of im¬ 
pressions just as the variety of ideas in dreams arises from 
mental impressions in the absence of external objects. 
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Anaikantika-hetu (inconclusive reason): one of the major 
types of logical fallacy (hetvabhasa). There are three va¬ 
rieties: 

1. When the logical reason (hetu) occurs in cases where 
what is to be proved ( sadhya ) is absent (that is, it oc¬ 
curs in vipakshas). 

Example: the village is holy, because it is close to 
the Ganges. But there are unholy things close to the 
Ganges. This is called Sadharana-hetu. 

2. Where the logical reason only applies to the subject 
(paksha) of the inference ( Asadharana-hetu). Exam¬ 
ple: sounds (paksha) are impermanent (sadhya), be¬ 
cause they are audible (hetu). It is a condition of an 
inference’s validity that we should be able to cite an 
instance (sapaksha) other than the subject of the infer¬ 
ence where both the logical reason and the property to 
be proved always occur together. But this is impossi¬ 
ble here because nothing other than sounds have the 
property of audibility. 

3. Where the subject of the inference is universal. For 
example ‘Everything is nameable, because it is know- 
able’. The invariable association is, ‘Whatever is know- 
able is nameable’. Distinct from the universal subject, 
there can be neither a sapaksha nor a vipaksha, show¬ 
ing the invariable association (vyapti) between the log¬ 
ical reason and what is to be proved. Since the inference 
begins from a question about whether nameability ap¬ 
plies to the subject, the invariant association ‘whatever 
is knowable is nameable’ is itself doubtful. 

Further reading: G. Bhattacharya 1989; Potter and 
Bhattacharya 1993 

Anatta (no soul): Buddhists deny that the subject of thoughts, 
feelings, actions and their consequences is a permanent, 
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changeless, unified and eternal substance or Soul (atman). 
Thoughts, sensations, emotions and actions undoubtedly 
occur but this should not be interpreted as implying the 
existence of a constant subject as a further fact over and 
above the stream of experiences. Belief in one’s own iden¬ 
tity is a form of selfish clinging that leads to suffering 
and anxiety. Early Buddhism reduces individual person¬ 
ality to a stream of five causally interdependent and ever- 
changing psycho-physical components ( skattdbcis ), mat¬ 
ter, feelings, perceptions, dispositions and thoughts which 
neither collectively nor singly amount to an enduring sub 
stantial self or soul. 

As the tradition developed, the cosmos was understood 
as a basically impersonal process of events rather than as 
the interaction of persisting entities. It is a misconcep¬ 
tion, arising from human convenience, that there really 
are any enduring entities, including selves. Whatever is 
conventionally considered as a stable continuant is re- 
ductively analysed as a stream of occurrences, a flux of 
impersonal physical and mental atomic factors. This im¬ 
plies that there is no real distinction between enduring 
substrates and their properties. What makes for the con¬ 
tinuity of a person’s life is just the occurrence of a series 
of suitably interconnected physical and mental factors. 
Such a series constructs an awareness of itself as a per¬ 
sisting centre of experience and agency. This fabrication 
becomes selfish, alienated from others and protective of 
its own interests that it anxiously promotes. 

Further reading: Collins 1982; Gethin 1998; Rahula 
1969; Siderits 2003 

Anavastha (infinite regress): this is not technically a logical 
fallacy, but it indicates that a particular argument can 
never be proved. Cases include the claim that a cognitive 
state needs to be the object of another cognitive state 
before the subject knows that he is in it; that the truth 
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of a thought needs to be confirmed by another thought; 
and that if two items are joined by a real relation (a third 
factor), further relations are required to relate the primary 
relation to the two items and so forth. 

Anekanta-vada: while Nyaya-Vaisheshika develops a com¬ 
plex scheme of categories (padartha) in terms of which we 
may make sense of objects in the cosmos. Jainism claims 
that we can understand entities using just two factors 
of analysis: permanence ( drairya) and change (paryaya). 
Dravya means what is unitary and constant. Paryayas 
are particular states that may be present or absent in sub¬ 
stances. Reality is too complex to be pinned down in cat¬ 
egorical schemes involving strict boundaries. Objects are 
constants and variables. Moreover, given that we are not 
omniscient, we are not in a position to frame an abso¬ 
lutely correct conception about anything. All our under¬ 
standing is partial and from a limited perspective. The 
Jains attempt to convey the ambiguity or indeterminacy 
of reality relative to human viewpoints in the following 
ogical scheme (where ‘it’ stands for anything and the 
square brackets for any feature): 

In a sense, it is [ ... ] 

In a sense, it is not [ ... ] 

In a sense, it both is [ ... ] and is not [ ... ] 

In a sense, it is inexpressible 
In a sense, it is [ ... ] and is inexpressible 
n a sense, it is not [ ... ] and it is inexpressible 
n a sense, it is [ ... ] and is not [ ... ], and it is inex¬ 
pressible. 

Take the question of whether the soul is embodied. The 
° ow ^ n § are rationally defensible points of view. In a 
sense, it is. In a sense, it is not (because it can exist 


1 . 

2 . 

3. 

4. 

5. 

6 . 
7. 
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without the body). In a sense, it both is and is not embod¬ 
ied We might not want to claim that it is simultaneously 
embodied and disembodied (4). We might allow that it 
is embodied, and not want to claim that it is simulta¬ 
neously embodied and disembodied (5). We might allow 
that it is disembodied, and not want to claim that it is si¬ 
multaneously embodied and disembodied (6). We might 
allow that there is a sense in which it is both embodied 
and disembodied and not want to claim that it is simul¬ 
taneously embodied and disembodied (7). 

This technique is applied in debates with Buddhists and 
Hindu schools of thought. It aims to show that their dog¬ 
matic outlooks are at best partial. 

Further reading: Ganeri 2001a; Matilal 1981; 
Radhakrishnan and Moore 1957 

Anirvacaniya-khyati (inexplicability of cognitive error): Ad- 
vaita Vedantins think that the content of a cognitive er¬ 
ror, such as mistaking a rope for a snake or a piece of 
shell for silver, cannot be readily characterised as either 
real or unreal. The rope is real. The mental representation 
of the snake, in which a memory of a snake is superim¬ 
posed upon the rope, occurs convincingly and has effects. 
But the representation turns out to be false. The represen¬ 
tation of the snake is not real because it is corrected by 
the true representation of the rope. The fact that it had 
actual consequences means that it cannot be treated as 
non-existent. So the delusory experience is held to be in¬ 
describable or indeterminable as real or unreal. This the¬ 
ory is applied on the macrocosmic level. Advaitins after 
Shankara think that there is a supernatural force called 
causal ignorance (karana-avidya) that projects all sub¬ 
jects and objects of experience and conceals the true na¬ 
ture of the Absolute Reality ( Brahman) with which one s 
soul ( attnan) is ultimately identical. Just as the snake was 
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mistakenly superimposed upon the real rope, so every¬ 
thing that we experience is superimposed upon Brahman, 
which is concealed by the world of every day life. All or¬ 
dinary experience (vyavaharika) is ultimately indescrib¬ 
able as real or unreal. It is not an illusion or halluci¬ 
nation ( pratibhasika ), although not the genuine article 

(paramartha-sat). 

The truth is realised in intuitive insight, rather than by 
discursive and conceptual understanding, into the iden¬ 
tity of Brahman , the undifferentiated reality that is un¬ 
changing tranquil consciousness, and the soul that is one’s 
essential being. 

Further reading: Halbfass 1995; Matilal 1986; Ram- 
Prasad 2002; Thrasher 1993 


ntarvyapti (intrinsic entailment): in a valid inference, the in¬ 
variable association (vyapti) between the logical reason 
e tu) and what is to be proved (sadhya) is pivotal, 
o lowing Dignaga , most Buddhist logicians specified 
three features of a valid inference: 


2* y, e Leason must be present in the subject ( paksha ). 
e reason must be present with the sadhya in an in¬ 
stance distinct from but relevantly similar to the subject 
( sapaksha ). 

3 -pi 

ere is no instance where the logical reason is present 
an t e property to be proved is absent (vipaksba). 


ati erC t ^ are P os ^ ve i nstan ces of the invariable associ- 
and 11 ^ 11 * nstances w here both the property to be proved 
nal t e reason are a bsent, there is what is called exter- 
th ^ e p as ^ on ( bahirvyapti ). But this is problematic when 
re , SU ^ ect t ^ le inference is universal: for example, ‘all 
nies are momentary because existence means being 
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causally active’. Here there can be no genuine sapaksha , 
which is distinct from the all-encompassing subject. So it 
appears that there can be no inferential knowledge of the 
momentariness of reality. The response of Buddhists such 
as Ratnakarash anti and Ratnakirti is that there are cases 
where the invariant association of the logical reason and 
sadhya is known only in the subject and there is no need 
of examples by the intelligent. This is called antarvyapti . 
But most Buddhist logicians insist on the need for exam¬ 
ples ( bahirvyapti ). 

The idea derives from Jaina logicians who held that 
for the relation between reason and property to be 
proved, it must be a natural one reflecting the nature of 
things. Whenever an invariable association is recognised, 
it can be understood in relation to the hetu and sadhya 
alone without reference to any other concrete instances. 

See Trairupya-hetu 

Further reading: Kajiyama 1998; Mookerjee 1975; 
Tillemans 1999 

Anubhava (present experience): the Nyaya-Vaisheshikas say 
that thoughts ( buddhi) may be present experiences and 
memories ( smriti ). If a present experience has been 
brought about by one of the instruments of valid cogni¬ 
tion ( pramana ), it is a case of knowledge (prama). Oth¬ 
erwise it is a case of doubt, error or suppositional rea¬ 
soning ( tarka ). Memories are not instances of knowledge 
although they may or may not correspond to the object 
recollected. This is because one of the conditions that a 
thought has to satisfy to qualify as knowledge is that it 
has to yield new information. 

The term often refers to the immediate awareness of 
oneself as a persisting subject of experience. 

Further reading: G. Bhattacharya 1989 
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Anumana (inference): a reliable instrument of know^ge 
(pramana) about something that is bey per . 

It requires cognitions (jttana) arising rom w ith 

ceptions. According to the Nyaya realism, it beg n _ 
a doubt, such as whether there is a fire on a rein ^ 

tain. The relevant observation is that we can see s ^ 

this case, fire is technically called the sadhya t 
is to be established or the property to be prove • 
mountain is called the subject ( paksha) and the 
is called the logical reason (hetu) in the inferentia 
cess. We already know that there is no smoke withou 
(this invariable association is called vyapti) fiom arr \ 
instances such as the kitchen. By way of corro ora 
we also know the truth of the contraposed versl ° n t ^ e 
the generalisation: c no fire, no smoke’ from cases 1 e 
lake. We apply knowledge of the general principle to tie 
case in question and can safely conclude that there is i 
deed fire on the mountain although we do not see t 
fire. 

A demonstrative inference (prayoga) used to persua 
someone else (parartha-anumana) would be formulate 
by the Nyaya-Vaisheshikas as: 


Statement of the position or uncertainty (pratijna). 
‘There is fire (sadhya) on the mountain (paksha). 

Logical reason (hetu)-. Because there is smoke on the 
mountain. 

General principle (vyapti): ‘Wherever there is smoke, 
there is fire’ that is supported by evidence - like a 
kitchen (sapaksha); unlike a lake ( vipaksha ).’ 

Application (upanaya): ‘There is smoke on the moun¬ 
tain’, which states that the subject has the logical 
reason that is always associated with (pervaded by 
or included in - vyapta) the property to be proved. 

Conclusion ( nigamana): Therefore, there is fire. 
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If the statement of vyapti is a universal law, the inference 
is deductively valid. Logical fallacies are termed ‘bogus 
reasons’ (hetvabhasa). 

See svabhava-pratibandha 

Further reading: G. Bhattacharya 1989; Ganeri 2001b; 
Matilal 1998 

Anupalabdhi-hetu (negative inference): the Buddhist Dhar- 
makirti extensively elaborated varieties of this valid form 
of inference. Examples: 

‘There is no smoke here, because it is not perceived. 
Smoke being in principle perceptible (upalabdhi- 
lakshana-prapta), it would be perceived were it 
present.’ 

‘There is no soul, because it is not cognised’ (Svabhava- 
anupalabdhi). 

‘The causes of smoke do not occur here, because there 
is no smoke’ ( karya-anupalabdhi ). 

‘There is no smoke here, because there is no fire’ 
(karana-anupalabdhi). 

‘There are no oaks here, because there are no trees’ 

( vyapaka-anupalabdhi ). 

‘There is no feeling of cold here, because there is fire’ 
(svabhava-viruddha-upalabdhi). 

See drishya-anupalabdhi 

Further reading: Kajiyama 1998; Prasad 2002 

Anupalabdhi-pramana (non-cognition as a reliable means of 
knowledge): not cognising something, that is, cognising 
an absence (abhava), is recognised by the PurvaMimam- 
saka Rumania and some Advaita-Vedantins as a means 
of acquiring knowledge (pramana). It is different from 
perception and inference. 
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The puzzling question ‘How do we know 
it isn’t there?’ can be rephrased as, How can 
that something is absent?’ Realists say that a true g ^ 
tion must have real object (prameya). But the ab , f 

something does not seem to be an object. Conve * y 
it is an object, can it really be an absence? Kutnanl « 
that an absence is a real entity (vastu) in that it is 
aspect of the perceptual situation. He says that an _ 

can be known as what it is and as what it is not, in ^ ^ 

dance with its own features and the things from w 1 ^ 

differs. So not being a cloth is a real aspect of a pot. 
sort of non-being is a reality that is known not by P elC ^ ^ 
tion but by another reliable means of knowledge ca 
non-cognition ( anupalabdhi ). He says that this co ^ ce P 
of absence and non-cognition help us to understan t ie 
real differences between objects. 

Perception apprehends the positive aspects of a situa 
tion - what is there - but what is missing (for examp e > 
the pot’s handle) is rightly apprehended by non-cognition 
(which must involve memory of something real that is tne 
absentee or pratiyogin) 

The Prabhakara-Mimamsakas do not think that ab¬ 
sences are realities and so don’t need a pramana for them. 
Cognition of absence is just having a mental image of 
something potentially perceptible that is not presented to 
the senses. 

Further reading: Hiriyanna 1993; Suryanarayana 
Sastri 1942 


Anuvyavasaya: the Nyaya school holds that many psycho¬ 
logical episodes pass unnoticed. That is to say, informa¬ 
tion may be received from the environment via the senses, 
processed by the mind (manas) and stored in the mem¬ 
ory without being consciously registered. The elevation to 
explicit conscious awareness of an item of informational 
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input is termed anuvyavasaya. This happens when one 
cognitive state become the object of another. An objec¬ 
tion is that if the elevation to consciousness of an infor¬ 
mational state requires another psychological state, an 
infinite regress (anavastha) results. 

Further reading: Matilal 1986 

Anvaya-vyatireka: a mode of reasoning (yukti) stating that 
when A is present, B is present, and when A is absent, B is 
absent. This is used to establish a relation of cause and ef¬ 
fect. For example: given that we see that out own actions 
happen after our intentions and that they do not happen 
in the absence of our intentions, there is a causal con¬ 
nection between intention and the occurrence of action. 
The causal relation is established by perception and non¬ 
perception and consists in positive and negative agree- 
ment. 

Anvaya-vyatireka-vyapti (positive and negative posi¬ 
tive pervasion) is rather different and involves logical 
contraposition. That is to say: if A is pervaded by (or 
included in the scope of) B, whenever A occurs, B occurs 
and whenever B is absent, A is absent. Taking A as smoke 
and B as fire we have the positive state of affairs (ativaya): 
‘Where there is smoke, there is fire (as in a kitchen) 5 and 
the negative one (vyatireka): ‘Where there is no fire there 
is no smoke (as in a lake). 5 

See Hetu 

Further reading: G. Bhattacharya 1989; Halbfass 1991 

Anvita-abhidhana (related designation): the ritual theorist 
Prabhakara thinks that word meanings are primarily un¬ 
derstood when related to actions and events rather than 
when referring to already existent objects. So the fabric of 
linguistic understanding consists of sentences that include 
a verb-meaning, not of isolated words. All meanings are 
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relative to particular situations. A child does not learn in 
dividual words on their own but learns language t r °ug 
the insertion and removal of words in sentences, le 
hears, ‘bring a cow’ and sees someone do that. en s e 
hears, ‘bring a horse’. By the removal and insertion o 
words in sentences, she learns the meanings of in 1V1 ua 
words. 

‘Related designation’ may also be interpreted as t e 
view that it is only in the context of a sentence t lat a 
word has meaning: when we want to know the meaning 
of a word, we should look at its use in context and not 
scrutinise it in isolation. 

Further reading: Brough 1996b; Matilal 1990; 
Mohanty 1992 


Anyatha-khyati (cognition of something as other than it 
is): the explanation of mistaken cognition according to 
Nyaya-Vaisbeshika and Kumarila. Assuming that the 
sensory receptors are operating efficiently, immediate per¬ 
ceptual sensation cannot be false. It pertains solely to the 
objective realm and involves no subjective interpretation. 
These realists deny that the objective world is reflected 
in consciousness that may act as a distorting mirror or 
that the mind is programmed with ideas that condition 
what we perceive. They reject the view that the contents 
of cognitive errors are subjective inventions. 

When a piece of shell is mistaken for silver, there is 
perception of a shiny surface. This may elicit a memory 
of silver. This true memory of real silver is confused with 
t e current awareness of what is presented to the senses 
ue to the similarity of the surface appearances of shell 
an silver. That is to say, we do not notice the difference 
between two representations: one relating to the present 
o ject and the other relating to previously seen silver, 
e error does not arise because we superimpose purely 
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subjective imaginations on what is given. The represen¬ 
tation of silver refers to real silver. 

Explanation of cognitive error without admitting that 
ideas may lack reference to real objects is also a feature 
of Prabhakara's theory of error. 

Further reading: Hiriyanna 1993; Matilal 1986 

Apoha-vada (‘exclusion of the other 5 : Buddhist theory of 
meaning): realists think that objective general features 
(universal properties, natural kinds, quality-types such as 
blues, red, shapes and sizes, and action types) serve as 
the basis for the repeated applications of general terms or 
predicates. On this view we classify some individual ani¬ 
mals as cows because they form a natural kind. The prop¬ 
erty ‘being a cow 5 is itself an entity common to all cows. 
But Buddhists, such as Dignaga and Dharmakirti , deny 
that there are any objective generalities structuring and 
causally regulating reality that consists of instantaneous 
unique and indescribable particulars (svalakshana). If 
there are neither shared properties nor even resemblances, 
how do words and concepts operate? 

The answer is that word-meanings and concepts ‘ex¬ 
clude the other 5 . While there is no positive property 
shared by all individual cows, what all cows have in com¬ 
mon is their being different from whatever is not a cow. 
We apply a meaning such as ‘cow 5 just on the basis of 
the difference of cows from everything else. This ‘differ¬ 
ence from non-cows 5 is not a positive feature or a resem¬ 
blance. It is at best a boundary. The word ‘cow 5 does not 
stand for a property or essence. We sort some particulars 
when it suits human interests. Language is a network of 
mutually exclusive meanings that we have conventionally^ 
constructed in accordance with what matters for us. To il¬ 
lustrate: we apply the word ‘analgesic 5 to a variety of pills 
with totally distinct pharmacological properties because 
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they relieve pain. The concept ‘analgesic' is a humanly 
constructed one because pain relief is a matter of interest 
to us. 

See Adhyavasaya, Kalpana 

Further reading: Kajiyama 1998;Matilal 1986 ; Sidents 
1991 and 2003; Stcherbatsky 1993; Tillemans 1999 


Artha: like the English word ‘meaning’, this is an ambigu¬ 
ous term. Either it may be an object in the world that is 
the referent of a linguistic expression (the thing meant) 
or it may be the meaning (the sense) of a word, sen 
tence or context. It also stands for the overall import o 
a body of literature such as a group of scriptures or some 
systematic teaching (shastra). It may mean purpose or 
goal. It may also mean property, wealth and possessions 
(one’s things). Failure to attend to the word’s equivoca 
nature sometimes leads to mistakes in translation. Some¬ 
times vishaya is used for mental content or representa¬ 
tion (or the object-as-cognised) and artha for the object 
external to the mind. But there is no hard and fast rule 
here. 


There are different views about what is the artha 
(meaning and thing meant) of a word The grammarians 
say that in normal language a noun refers to an individ¬ 
ual object (dravya, vyakti) by convention. The Purva- 
Mtmamsaka tradition, which explains the texts dealing 
with rituals, holds that a noun primarily refers to a class 
or entities [jati) or to the shape or form (akriti) that 
*ey have in common. The relation between word and 
' S ” nate and Words have to be used in 

VaUheshik 2 V 7 ,0 refcr to individuals. The NyV*' 

$ay <hat a w °td refers to an individual qua) 

See Laksbana-artba 

Further reading: Ganeri 1999; Kahrs 1998 
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Arthakriya (causal effectiveness): according to the Buddhist 
Dbarmakirti, to exist is to be causally effective. Ob,ec- 
tive reality (vastu), independent of experiences, is dehned 
as the capacity for being causally active. Only unique mo¬ 
mentary particulars (svalakshana) are real and they are 
given only in immediate perceptual sensations. This cri¬ 
terion of reality rules out the existence of anything sup¬ 
posedly eternal and unchanging such as God, souls, the 
sounds of the Vedic scriptures, and primal material na 
rure that is inert prior to its plural manifestation as the 

^appears that prior to Dbarmakirti some of the Ab- 
hidhartna thinkers applied the causal efficacy criterion 
reality to conditioned, compound entities. 

Dbarmakirti inference called sattva ' amm ™. m 
‘All realities are momentary, because existence 
being causally effective. What is permanent has no ca 
functions (like a hate's horn) and ,s not real. The us o 
the fictional example (obviously, there could not be 1 
one) invtted the objection from 
Nyaya school and their sympathisers, 

W tTerread,ng: Dunne 2004; Mookerjee 1975 

Arthapatti (presumption): a form t o' 

tecognised as a reliable —«■of ■» ^e: 'If 

knowledge in its own right by KumartM. v 

fat Devadatta does not eat by 3 j\ ld anticipate the 
‘If there were no persisting self tha t0 

results of its actions, people would not act wit 

future consequences. 1993. Suryanarayana 

Further reading: Hiriyanna 5 

Sastri 1942 


\l o\ 
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origination, the effect did not exist in its underlying cause 
but is a totally new product, different from the already 
existent basic elements out of which it is made. They re¬ 
ject the category of potentiality, holding that only what is 
actual and concrete is real and can cause something else. 
Causation is not the actuahsation of what was potential 
but the generation, through rearrangement, of new en¬ 
tities out of already existent factors. A cause is defined 
as a necessary prior condition of an effect. There are 
three factors in a causal complex: the underlying cause 
[upadana or samavayi-karana) which is always a type of 
substance ( dravya ), for example, the threads comprising 
the cloth (the new whole - avayavin); the non-inherent 
[asamavayi) which is always a quality (guna) or activ¬ 
ity (karmart) for example, the weaving and colour of the 
threads; the efficient or instrumental ( nimitta), for exam¬ 
ple, the shuttle and other instruments. The weaver is the 
agent cause. 

tion e :ry dva ; ced for the view ^ p™ f ° ° rigina ' 

elude: CffeCt n0t eXiSt in ifs underlying cause in¬ 


i' iahetr ™ ^ ?f Ceived « the causes. 

L not^denrTu f lacks specifiable properties, it 

within the nrn ' & lts existen ce does not fal 

3 Thl the , pr r °7 lnce °f inference. 

• Lhe agent s efforts would h<- c, a 
A Pile of threads is ° e /^auou S . 


4. A pile of • ° U d be superfluous. 

5. Difference in f S n °' Called ' cloth ’ and vice versa 

w ater fUnCt '° n; a <™>P of clay won’t 

• Difference in form or shape 
Number: threads are many, the cloth one. 

)'^: ana \ Satkar yavada 

her reading: Halbfass 1992 


carry 
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Ashrama (stages of life): in mainstream orthodox Hin¬ 
duism, the ideal life of a member of one of the three 
higher castes comprises four stages: celibate studentship 
(brahmacarya); householder ( grihastba ); forest dweller 
(i vanaprastha ); world renouncer (samnyasiu). The house¬ 
holder is pivotal in the world of ordinary social relations. 
He generates wealth, provides for the family and pays 
for rituals that keep the world going. The practice of 
world renunciation (samnyasa) may have begun as the 
abdication of such responsibilities. (Gautama the Bud- 
dha and his followers are a case of men who have gone 
from home to homelessness.) Accordingly, ort o oxy ac 
commodated renunciation by placing it at the en o i e. 

Further reading: Olivelle 199a 


Asiddha-hetu (unestablished logical reason), one o t e van 

eties of bogus reason (hetvabbasa) ma mg an in erence 

defective. It occurs when the logical reason oes not oc 

cur in the subtec, (paksM under cons,deration Uvarupa- 

asiddhi); for example, ‘sound is a property because ,, 

is visible' and in cases where the sub|ec, of the infer- 
is visioie , and in cases ex i ste nce is controversial 

ence does not exist or when ‘ ^ ^ what afe hdd 

(ashraya-asiddhi). Buddhists PPJ gnce of the soul and its 

by Hindus to be proofs of the eive d apart from 

properties. They say that no s ^^ thing that OU ght 

experiences, and, since it is t be prove d. 

to be perceptible, its existence potter and 

Further reading: G Bhattach«ya . 

Bhattacharya 1993; Tillemans 

• a widespread Hindu (and 

Atman (enduring soul/self): there is ^ 0U rselves as the 

Jaina) conviction that our expe ^' e ing non-physical and 
same individual is due to an unc stream 0 f experiences 
eternal factor over and above t e ma iority view is 
making up embodied personality. The 
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that the soul is neither known as an object, or in the ways 
in which objects are known. Objects need to be illumi¬ 
nated by something external, namely, consciousness, but 
the self-conscious soul is always directly aware of itself. 

When the soul is subject to rebirth it is associated with 
a subtle body consisting of residual impressions that are 
the good and bad karma produced by actions performed 
with some goal in view. It is the constant presence of the 
soul that guarantees the continuity of the same individual 
through a series of lives. Understanding the true nature 
of the soul is widely held to be a factor contributing to 
release from rebirth. Buddhists think that belief in its ex¬ 
istence is at the root of human ills. 

According to Advaita Vedanta, the atman is feature¬ 
less, inactive awareness. It is self-evident and reveals itself 
m every conscious act. It is identical with Brahman, the 
foundational reality. Realisation of the unity of all souls 
means liberation from the series of births. For theistic 
Vedanta, souls are individual centres of self-awareness, 
the point of whose existence is the adoration of god (see 
Ramanuja). Both schools hold that soul may become 
misidentified with mind, body, and circumstances includ¬ 
ing one s caste. It may then be regarded as an agent who 
experiences the fruits of its actions. Release from rebirth 
involves the recovery and restoration of true identity. 

According to Nyaya-Vaishesbika, souls are non¬ 
physical and non-conscious principles of identity that ex¬ 
plain our ability to remember and our capacity to synthe¬ 
sise the present variety of experiences into a unity. They 
are eternal and everywhere, though localisable in bodies. 
Thoughts, desires and acts of will cannot stand alone: 
there must be an enduring subject to which they belong. 
The existence of this non-mental principle of identity can 
only be known by inference. Not being conscious, it can¬ 
not make itself known. (Some Nyaya thinkers say that it 
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is perceptible by the inner sense ( ntanas ): when happiness 
is experienced, this pleasure is a quality belonging to the 
self and cognition of a quality implies cognition of that 
to which it belongs.) According to the Purva Mtmam- 
sakas, souls are eternal, conscious essences present ev¬ 
erywhere. Their involvement in particular circumstances 
and embodiment is due to karma. Permanent background 
consciousness is constant amidst the variable psycholog¬ 
ical states brought about by interaction with the envi¬ 
ronment. Soul is known in the continuous experience of 
subjectivity. 

According to the Samkhya school, the souls are inactive 
centres of consciousness* solitary witnesses uninvolved in 
worldly life. The view that the soul is not essentially an 
agent (agency being a function of embodiment) is charac¬ 
teristic of mainstream orthodox Brahminical traditions. 
But all Tantrics hold that agency is intrinsic to the soul’s 

nature. . . ... 

The Carvaka materialists say that soul is just the body 
from which consciousness emerges as a by-product of 
physical processes. 

All forms of Buddhism deny the existence of an en¬ 
during soul, reducing personal identity to the interplay 
of five impermanent constituents of personality ( skand- 
has)', matter, sensations, sense perceptions, behavioural 
habits and thoughts. These components never amount to 
an enduring, substantial self or soul. There is no inner 
controller’ that is the constant witness of experiences or 
the persisting principle to which they are all related. 

Further reading: Chakrabarti 1999; Lipner 1986, 
Mookerjee 1975; Neevel 1977 

Atma-guna: according to Nyaya-Vaisheshika, these are qual¬ 
ities specific to embodied souls. They are: cogni¬ 
tions ( jnana ), pleasures ( sukha ), pains ( duhkha ), desires 
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(iccha), antipathies (dvesha), deliberate effort ( prayatna ), 
spiritual merit ( dhamta ) and demerit ( adharma ), and per¬ 
sonality traits ( samskara ). 

Further reading: G. Bhattacharya 1989; Matilal 1986 

Atoms: in the Hindu Vaisheshika description of the cosmos, 
atoms (anu/paramanu) are the ultimately real raw mate¬ 
rial of the physical world. In the beginning, two form a 
pair, three pairs form a triplet, four triplets form a quadru¬ 
plet and so on until there are entities of perceptible size 
(dravya) with persisting identities. The latter integrated 
wholes fall under natural kinds (jati, samanya). 

The existence of imperceptible atoms is inferred. Ev¬ 
ery visible object has parts. Anything partite is further 
divisible. But division cannot continue indefinitely since 
every entity would consist of an infinity of parts and an 
elephant would be the same size as a mustard seed. So 
the process must halt, at which point we have the basic, 
uncaused atoms , of which the elephant has more than the 
mustard seed. 

When a newly produced clay pot is heated in a furnace, 
its complex atomic structure disintegrates and each of its 
black earth-atoms turns red. One colour is replaced by 
another. There can be no change in the atoms which re¬ 
combine to form a new pot. In this process, the atoms are 
the underlying, material cause, and the heat is the efficient 
cause. (The Nyaya school holds that the change of colour 
applies to the pot as a whole that is neither destroyed nor 
replaced by a new one.) 

The Buddhist Abhidharma tradition posits types of 
mental and material atoms (dbarma) with unchanging 
natures (svabhava) as the basic ingredients of all macro¬ 
scopic and experiential processes. They alone are objec¬ 
tive y real: anything made of parts exists by convention 
or manufacture. 
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Further reading: Frauwallner 1995; Halbfass 1992; 
Potter 1996 

Avayavin (whole object): in contrast to the Buddhist reduc¬ 
tion of what appear to be continuous objects to temporary 
collections of atomic factors and to the early Sutnkbya 
view that stable objects are just conglomerations of prop¬ 
erties, the Nyaya-Vaisheshika school holds that persist¬ 
ing objects result from causal processes (Asatkciryavada) 
as integrated wholes. The whole is a new creation with 
its own identity, over and above the sum of the parts in 
which it inheres. The whole entity cannot exist without 
the parts, but the parts can exist without the whole. It is 
distinct from the parts since it manifests a single specific 
universal. An individual object must be the substrate of 
a universal, such as cowness or potness — a collection of 
different parts will not suffice. That the whole is not re¬ 
ducible to its parts is crucial to the Nyaya-Vaishesbikas ’ 
resistance to the Buddhist reduction of objects to con¬ 
stituents and phases. Endurance through space and time 
is explained in terms of integrated natures that are held 
together by inherence (samavaya). The continued exis¬ 
tence of wholes requires that they retain all their parts 
over time. A partial replacement means the end of one 
whole and the generation of a new, similar one. 

Further reading: Halbfass 1992 

Avidya (ignorance): this has two senses: simple of lack of 
knowledge, and being wrong about something. In the 
first case, it is an absence but in the second it means 
a misconception that is mistaken for knowledge. Spiri¬ 
tual ignorance fuels the fires of rebirth. In many forms 
of Hinduism and Jainism, it condemns the eternal pure 
soul, its true nature lost from view, to a series of embod¬ 
iments and, in Buddhism, propels the many streams of 
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unsatisfactory existences saturated with greed and hatred. 
In early Buddhism, ignorance is usually of the tour No¬ 
ble Truths and thus means a failure to appreciate the true 
nature of things as impermanent and lacking stable iden¬ 
tities. The Yoga tradition classifies ignorance as a defect 
of the mind along with self-will, passion, hatred, obses 
sive attachments and instinctive drives. 

The Advaita Vedantin philosopher Shankara says that 
ignorance is the same as the confusion ( adhyasa ) of what 
is subjective (the true self identical with the Absolute Real¬ 
ity or Brahman) and features of the objective world. This 
coupling of the true and false manifests itself in our habit¬ 
ual misguided practice of viewing body, mind, senses and 
will, which are not the self, as the true self. For him avidya 
is misconception and it is the nature of worldly existence. 
Later Advaitins treat it as a cosmic force (bhava-rupa- 
avidya) that is the material cause of all forms of miscon¬ 
ception. This power of illusion is sometimes called ntaya. 

The theistic Vedantin Ramanuja interprets ignorance 
as karma that obscures the soul’s awareness of itself as 
God’s servant. Kashmiri Shalvas belonging to the Trika 
cult understand ignorance, which they term mala, as 
oblivion of one’s identity with the universal creative con¬ 
sciousness, and self-identification with one’s human life 
in the world. 

Further reading: Gethin 1998; Halbfass 1995; Lipner 
1986; Rahula 1969 


B 


Bhagavad Gita (‘Song of the Lord’): the Gita is a self- 
ccmtamcd episode in a single book of the Sanskrit epic, 
t e Mahabharata , one of whose principle themes is 
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exploration of the tension between the life of activity in 
the world (pravritti-dharma) and the renunciation of so¬ 
ciety and organised religion (nivritti-dharma). The Gita 
was probably put together gradually in the two centuries 
before the Christian era. Within mainstream Hinduism, 
the Gita is classified as srnriti (traditional teaching) that 
clarifies and supports the Vedic revelation. It is one of the 
basic authorities for Vedanta, and was the subject of com¬ 
mentaries by Shankara, Ramanuja, Madhva and their 
followers. Its synthesis of different paths (action, under¬ 
standing and devotion to God) to salvation has opened it 
to many different interpretations. 

A war is about to begin. Arjuna is in a chariot that is 
driven by the god Krishna. Arjuna is suddenly overcome 
by a crisis of conscience. How can he kill his relations and 
destroy the eternal laws of the family? He refuses to fight. 
Krishna tells him that warfare is his natural duty ( svad - 
harma) and it is better to perform one’s own duty badly 
than that of another well. Human beings are immortal 
in that they have an everlasting and unchanging soul ( at- 
man). Krishna reveals that he is the god Vishnu, the cre¬ 
ator, preserver, and destroyer of the worlds. His periodic 
‘descents’ ( avatara) restore righteousness (dharma) when 
it is in a state of decline. Arjuna's dilemma illustrates the 
tension in orthodox Hinduism between duty and individ¬ 
ual conscience, between self-determination and obedience 
to the rules derived from the infallible Veda. Arjuna is a 
member of the warrior caste (varna), one of whose nat¬ 
ural duties and functions is warfare. We see the conflict 
between the values of non-violence (ahimsa) and what is 
ordained by the Vedic tradition. More generally, he rep¬ 
resents those who renounce ( samnyasa) their prescribed 
social and ritual duties and status in favour of a life of soli¬ 
tary homelessness, self-discipline and spiritual wisdom. 
Their goal is liberation (moksha) from rebirth, repetition, 
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becoming and suffering {samsam) The active religion of 
the householder generating wealth, produce* chddren 
and co-operating in the maintenance of social and 
mic order is inevitably involved in the sort o p P 
action that binds one to samsara by generating k 
One of the questions that the Gita confronts is how on 
may continue to live in the world, obeying one s soci 
and ritual duties, without generating karma. It rejects 
path of radical renunciation and knowledge (samnyasah 
teaching that, since action is unavoidable for embodi 
beings, one should renounce desire for the fruits o acti 
not actions themselves. Disinterested and discip ine 
tion, action without a desire for its fruits, will not g eI1 
erate karma. This is called karma-yoga. The Gita is a 
monotheistic text and Krishna portrays himself as a ere 
ator god who has also ordained the social order. Since e 
is the source of all, the appropriate response is the de ' 
ication of actions and their results to him in a spirit o 
worship (bhakti). Moreover, God is the ultimate agent 
and humans merely instruments of what are in fact his 
actions. Realising that one is not really an agent and then 
performing all one’s actions in service to God prompts 
saving divine grace (prasada) leading to liberation. 

Further reading: Buitenen 1953; Johnson 1994; Lipner 
1997; Matilal 2002a; Zaehner 1969 


Bhakti-marga (path of devotion): a path to release from the 
series of rebirths whose critical component is devotion to 
God. Devotion may be a matter of passionate feeling but 
it may also be an attitude of mind - a lucid understanding 
of the natures of God and the soul in the light of which 
a person performs their social and religious obligations. 
This involves remembering that it is not just the person 
who acts but that God acts in them as the inner guide (an¬ 
tary amin). Thus one acts not out of desire for the fruits 
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of one’s prescribed actions but in a spirit of awareness of 
God as the ultimate cause of one’s very being. 

Some devotional religions tend towards social inclu- 
sivity since anyone, be they high-caste Brahmins or out- 
castes, is capable of emotion. For this reason, it may be 
treated with suspicion by the orthodox. 

Further reading: Hardy 1983 

Bhartrihari (c. 430-80 ce): author of the Vakyapadiya, Bhar- 
trihari was a Sanskrit grammarian who taught a version 
of philosophical monism. Whereas most non-dualistic 
(Advaita) philosophers identified the Absolute Reality 
(Brahman) with undifferentiated, static consciousness, 
Bhartrihari understood it as the undifferentiated essence 
of language ( shabda) and meaning (sphota-, ‘the burst¬ 
ing forth of meaning). The Absolute-as-Meaning appears 
as many subjects, acts and objects of awareness in time 
and space through its principal autonomous power called 
time (kala-shakti). Meaning, although unitary, appears in 
sequences due to time. It appears to have parts because 
sound is differently manifested in time and space. Lan¬ 
guage and consciousness are inseparable, language being 
the creative ‘vibration’ in all awareness. Bhartrihari says 
that every cognition is saturated by words. If the identity 
of knowledge and words ceased, consciousness would not 
illuminate. It is this identity that makes reflective aware¬ 
ness possible. 

Bhartrihari' s basic insight in his theory of language is 
that the sentence is the basic linguistic fact and that in¬ 
dividual words are grammarians’ abstractions. Sentences 
and contexts, rather than individual words, are the ac¬ 
tual vehicles of language. The primary linguistic fact is 
the sentence with an undivided meaning (sphota). 

There are three stages of metaphysical and linguistic 
evolution from the undifferentiated ‘Semantic-Absolute’. 
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The first principle from which the diverse unive'*^em¬ 
anates is called pashyantr. it is the pre-verbal stag 
language at which it is identical w.th thought: The e 
intermediate (madhyama) stage at which P*«' cul “ d 
jects are separated but not yet identifiable. Langu 8 
thought are still one. Finally there is the p ysica y 
ifested speech ( vaikhari) that is the medium of w 
communication. The objects comprising the macros 

world have become perceptible. • l • ds of 

The dynamic supreme reality is manifested in in . 
being or universals that are the prototypes of P ar _ 
lar beings. In this process, time is the regulatory P° 
operating through the six modes of being and becoiiH 
(bbava-vikara). Due to the workings ignorance {avt y > 
another power of the Absolute, finite subjects of eX P^ 
ence, whose consciousness is a reflection of that of the 
solute, fail to realise that the cosmic diversity is the se 
manifestation of the Absolute and assume that the wot 
exists in its own right. Once the unenlightened individua , 
which has misidentified itself with its embodied life^mtu 
itively realises the identity of everything, including i tse ’ 
with the Absolute, it is said to have achieved liberation 
from rebirth ( moksha ). 

Further reading: Brough 1996a and 1996b; G. Shastri 
1959 


Bhaskara (c. 750 ce): a realist Vedantin commentator on 
the Brahma-Sutras and Bhagavad Gita, Bhaskara pro¬ 
pounded a dualistic and theistic interpretation of the 
Hindu scriptures in opposition to non-dualist Advaita- 
Vedanta. He subscribed to the satkaryavada theory of 
causation according to which an effect pre-exists in its un¬ 
derlying cause before its manifestation as an entity with 
name and form. He understood the cosmos of souls and 
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matter as the real rather than apparent transformation 
of one aspect of the Supreme Being (Brahman) that 
has become subject to limiting conditions (upadhi). The 
Brahman is both the underlying (npadana-karana) and 
instrumental (nimitta-karana) causes of the universe. 
His philosophy is called bheda-abheda-vada or the the¬ 
ory that the cosmos is differentiated while its source is 
unitary. Individual selves, subject to restricted awareness, 
the workings of karma and rebirth are emanations of 
the Supreme Being. They are comparable to sparks from 
fire. In defence of his position against the charge that 
conditioning by limits introduces imperfection into the 
godhead, Bhaskara uses a simile: just as atmosphere con¬ 
tained in a jar is different from the whole atmosphere in 
that the former is limited and the latter unrestricted and 
unconnected with the properties in the jar, similarly, de¬ 
fects occurrent in the embodied soul, differentiated and 
conditioned by limiting adjuncts, do not really affect the 
Brahman. 

Against non-dualist Vedanta he argues that if the world 
of differences and agency are just products of beginning¬ 
less, primal ignorance (avidya), then we have no grounds 
for thinking that monistic belief is true since it too occurs 
in the sphere of avidya. 

The individual souls’ desires for worldly things causes 
their bondage to rebirth. Transformation of desire into 
devotional meditation ( bhakti ) upon the Supreme Be¬ 
ing brings about liberation. The agency of the embodied 
soul is real, although ‘borrowed’ from Brahman, its ul¬ 
timate source. Against the renunciatory ( samnyasa) out¬ 
look characteristic of Advaita-Vedanta, Bhaskara holds 
that the scripturally prescribed duties (dharma) appro¬ 
priate to caste and stage of life always apply. Performance 
of ritual duties combined with understanding of the 



42 INDIAN PHILOSOPHY A-Z 

natures of the soul and Brahman as the source of all is 

necessary for salvation. 

Further reading: Rocher 1988 

Bhava-rupa-avidya (misconception as a positive 

vaita Vedantins such as Prakashatman , Vimuktatr 
and Sarvajnatman hold that there is a force ca e P 
itive ignorance that projects the appearance of diver 
cation into individual agents and objects of experien 
and conceals the nature of the Absolute Reality that t > 
understand as inactive, featureless consciousness. Positiv^ 
ignorance is removed by knowledge, is beginningless, an 
is a positive reality. It differs from the sort of ignorance 
that is the absence of knowledge of an object prior to its 
apprehension. 

Bhava-vikara (modes of being and becoming): these apply 
to material objects and are origination, continuing eX ' 
istence, growth, change in properties, decay and destruc 
tion. The soul (atman) is exempt from them. 

Bheda-abheda-vada: Bhaskara and Yadavaprakasha thought 
that the world was a real transformation out of the 
Supreme Being (Brahma-parinama-vada). If this process 
is regarded as a transformation of the real nature of the 
godhead, it looks as if it is becoming less than perfect. 
For this reason Ramanuja replaces the theory that the 
world is a real modification of God ( Brahma-parinama- 
vada ) with the idea that the relation between God and the 
world should be understood on the model of the relation¬ 
ship between the individual soul and its body. Bodies are 
essentially dependent entities really distinct from souls. 
Since the manifestation of the cosmos is a modification 
of God s body (Brahma-sharira-parinama-vada), his per¬ 
fection is preserved. 
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Further reading: Bartley 2002; Buitenen 1956; Lipner 
1986 

Brahma-Sutras: a collection of very brief summaries (sutra), 
intended as aids to memory, of the main teachings of 
the Hindu scriptures called Upanishads. The collection 
is ascribed to Badarayana and was probably composed 
around the beginning of the common era. With the Up¬ 
anishads and Bhagavad Gita, they form the triple basis 
of the Vedanta school of scriptural interpretation. Any 
thinker who wanted to be recognised as a Vedantin had 
to write a commentary explaining these pithy and am¬ 
biguous statements. The earliest surviving commentary 
on the Brahma-Sutras is that by the non-dualist (Advaita) 
Vedantin Shankara (700-50 ce). The theistic theologian 
Ramanuja’s commentary is called the Shri Bhashya. 

Brahman: the Vedantic term meaning ‘Supreme Being’. Ad¬ 
vaita understands it as an impersonal absolute beyond all 
oppositions, not a creator. It is just static awareness, void 
of differentiating features, the substratum of the false ap¬ 
pearance of diversity. Although this Brahman is beyond 
thought and language, scriptural texts expressing identity 
can point us in the right direction (see Neti Neti). 

In Ramanuja’s theistic Vedanta, the Supreme Being is 
the personal God Vishnu-Narayana who is the originat¬ 
ing and sustaining cause of the cosmos to which he is 
related in the way in which individual souls are related to 
their bodies. This maximally great and good deity com¬ 
prises an infinity of delightful unsurpassable qualities. Its 
producing and holding in existence the cosmos is a tiny 
feature of the divine life. Scripture [shruti) describes Brah¬ 
man as the originating and sustaining cause of the cos¬ 
mos, but this is not the definition ( lakshanam) of the 
term. The definition is, ‘The Supreme Being is reality, 
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consciousness, infinite’, which both ascribes essenti 
properties and distinguishes Brahman from contingen 
and finite beings. 

Further reading: Bartley 2002; Lipner 1986 

Buddhi (intellectual faculty): the Satnkhya-Yoga, Vedanta, 
Pratyabhijna and Shaiva-Siddhanta philosophies 
schools use the term buddhi (or antah karana - inner 
sense) for the psychological faculty whose modifications 
(vritti) are our thoughts and feelings. It is an emergent 
product of primal material nature (prakriti) that be 
comes conscious when irradiated by the consciousness 
that belongs to the soul ( atman) that has become 
associated with a body. The combination of the light of 
consciousness and the activity of the intellect contributes 
to the formation of individual embodied personality. The 
operations of the buddhi are our internal mental life- 
As a composite of matter and consciousness it mediates 
between the inner spiritual essence and the material 
environment. 

Anti-Buddhist thinkers differentiate transitory mental 
events comprising a stream of consciousness from the 
constant soul. They distinguish transient psycholog¬ 
ical episodes (buddhi-vritti) whose nature is definite 
awareness perception (adhyavasaya) from permanent 
background subjective awareness (samvid) of whose 
eginning and end we have no experience. The for¬ 
mer are variable because they occur in the essentially 
material and mutable mind. The latter is the constant 
awareness (samvedana) of oneself as the same subject of 
experience, and it is a constitutive feature of the human 
condition. 

Further reading: Goodall 1998; Hiriyanna 1993; 
Larson and Bhattacharya 1987; Mayeda 1979; Torella 
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Carvaka: Indian atheistic and anti-ritualist outlook holding 
that sensory perception ( pratyaksha) is the only authori¬ 
tative method of obtaining knowledge (pramana). They 
reject inference ( anumana ), as a pramatta in its own right 
because the limited range of human observations can 
never guarantee conclusions that are both general and 
true. 

The Carvakas recognise the existence of the four mate¬ 
rial elements: earth, fire, air and water. They deny the soul 
(atman) and say that personal identity is just bodily con¬ 
tinuity. Consciousness emerges from physical processes. 
Feelings are identical with their bodily expressions. The 
decomposition after death of the body is the absolute and 
final dissolution of the self. 

Of the four legitimate goals of life ( purusartha ), they 
recognise only economic prosperity (artha) and aesthetic 
and sexual enjoyment ( kama ), and reject social and reli¬ 
gious duty (dharma) and final release from the series of 
births ( moksha ). They propose a mild hedonism: ‘enjoy 
yourself while you are alive’. Carvakas reject the morally 
retributive karma theory since they think that the rela¬ 
tion of cause and effect is restricted to what is natural 
and observable. 

Further reading: Cowell and Gough 1996; Franco 
1994 

Caste (Varna): the Brahminical Hindu system of the hierar¬ 
chical classification of the human world into four kinds of 
beings: Brahmins who are intellectuals and priests; Ksha- 
triyas , warriors and rulers; Vaishyas , farmers and mer¬ 
chants; Shudras who provide various services to mem¬ 
bers of the higher three estates. Only members of the 
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first three estates, who are termed ‘twice-born’ because 
they have undergone the caste initiation ceremony (t*p~ 
anayana) entitling them to wear the sacred thread, have 
the qualification (adhikara) to participate in the Vedic rit¬ 
ual religion. But in addition to the members of the lowest 
Shudra-varna there is the remainder of the population 
who are classified as ‘outcaste’ or ‘untouchable’. Each es¬ 
tate, as well as the outcastes, consists of jatis that are 
the actual units of social organisation. Ideally you should 
only marry someone belonging to your own jati. Jatts 
are tied to hereditary trades and professions, thus effec¬ 
tively guaranteeing employment for those born into them. 
While inequality is essential to the system, the hierarchical 
arrangement is cohesive rather than divisive. Jatis are in¬ 
terdependent; that is to say, in a non-monetary economy, 
a Brahmin might provide religious offices in exchange for 
goods and other services. 

Jatis are natural kinds of beings: the word can mean 
birth’ or ‘biological species’, as well as hereditary social 
grouping. It follows that there is no concept of humanity. 
Birth into a particular jati is determined by the quality of 
one s karma: the accumulated consequences of good and 
ad deeds performed in an infinite series of past lives. The 
lerarchy is ordered by considerations of spiritual purity. 
rahmins keep their status at the top by strictly observ- 
3 V3St cata * ogue ru ^ es set down in the Dharma 
astras. These rules apply to every aspect of life, and 
so ate the pure ( shuddha ) from the spiritually polluting 
r impure forces that are everywhere. The maintenance 
purity involves keeping the company of other Brah- 
ns > studying the Vedic literature, various daily and oc- 
siona religious rituals, and the avoidance of polluting 

P ysica contact with members of lower castes as far as 
possible. 

Further reading: Dumont 1980; Sanderson 1985 
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Darshana (philosophical outlook/system): this is a term ap¬ 
plied to what Hindu Brahmin intellectuals consider to 
be the six orthodox systems of philosophy and paths 
to ultimate human well-being. They are Nyaya and 
Vaisbesbika, Samkhya and Yoga, Purva Mimamsa and 
Vedanta. 

Dharma (natural law/social and religious duty): a fundamen¬ 
tal Brahminical Hindu concept, dharma is revealed by the 
infallible Vedas . It is the dharma of grass to grow and of 
the sun to shine. It is the dharma of members of the Brah¬ 
min caste to study and teach the Veda and the dharma of 
Vaishyas to engage in agriculture or commerce. Dharma 
would be unknown were it not taught by the Veda. This 
ethic is thoroughly deontological. Consequentialist stan¬ 
dards such as welfare, pleasure and pain, the biddings 
of conscience, divine command or the cultivation of vir¬ 
tuous character are all irrelevant to the determination of 
what is right and wrong. Values are exclusively defined by 
Vedic injunctions and prohibitions, and are manifested in 
the ‘conduct of the virtuous’ that derives from strict ob¬ 
servance of the Vedic rules separating the pure from the 
pollutant. 

Initially, the observance of dharma chiefly involved the 
performance and patronage of elaborate and expensive 
rituals generating prosperity ( bhoga) and temporary en 
joyments in a heaven ( svarga ). Its neglect has all sorts 
of negative consequences ranging from personal misfor¬ 
tunes to the collapse of the universe into chaos. 

For the later Purva Mimamsaka theorists of ritual and 
social duty, the accurate performance of both the pub¬ 
lic rituals by Brahmin priests and the domestic rituals by 
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house olders of the highest three castes , in addition to 
observance of the obligations appropriate to one’s caste 
and stage of life controls, maintains and perpetuates or¬ 
der and stability in the universe. A properly performed 
rite automatically produces its result. It does not depend 
upon a god. To account for cases where the rite is not 
observed to deliver its promised result, the Mimamsakas 
intro uced a special form of supernatural causal power 
(apurva) belonging to properly performed ritual acts that 
brings about their results in the future. 

Dharma is not a ‘universal’ ethic because its demands 
vary according to one’s caste and stage of life. One and 
t e same type of action might be right for one person 
wa arma = own dharma ’) and wrong for another. 
Inere was a widespread recognition of the principle that 
it is etter to perform one’s own dharma badly than that 
of another well. 

See Ahimsa 

F urth er r eading : Halbfass 1991; Olivelle 1999; Sander- 


w no 


J-inakirti (600 60 ce): major Buddhist philosopher 
grees with Dignaga that objective reality is a flux of mo- 
entary unique particulars (svalakshana) that are inex- 

eSS1 , r/ 11 ^ * ncommun i ca ble as such. Each has its own 
usa e ectiveness (arthakriya). To be is to be causally 

form^ 6 P art ^ cu * ar has specific location, time and 

^ f v ^ a ^ s ^ 7anas are given in sensory perception 
r a a S aw hich he defines as awareness that is free 
• m conce P ts an d that is reliable (abhranta). Sensory 
P ressio n S are copied by images that are interpreted in 
cepts y a mind conditioned by its past experiences 
So the external unique particulars are the indi- 
eCt ° J ects thoughts. The unique instants behave in 
sue a way that we can organise them under unifying 
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concepts. While our concepts, involving the association 
of names and general properties with the given, do not 
copy the fluid play of the real particulars, they represent 
it indirectly. We cannot directly know reality as it is m 
itself because we are primarily aware of images derived 
form sensory impressions. 

Dharmakirti says that the activity of conceptual con¬ 
struction (kalpana) is cognition involving a representa¬ 
tion that is capable of being expressed in words. Once 
an aspect of reality has been mentally discriminated ( ad - 
hyavasaya), we can act in relation to it. Sense perception 
on its own has no practical application because it does not 
discriminate anything. Judgements using concepts lead to 
successful activity when they are causally related to real 
particulars. But it is a natural mistake to suppose that our 
concepts are copies of reality. Error occurs when we think 
that our representations stand for reality as it is in itself. 

See grahya-grahaka-vibhaga 

Further reading: Dunne 2004; Kajiyama 1998; Mook- 
erjee 1975; Prasad 2002; Stcherbatsky 1993; Tillemans 
1999 

Dharmakirti on perception: Dharmakirti says that true cog¬ 
nition is the presupposition of all successful human activ¬ 
ity. The reliable means of knowledge ( pramana ) is true 
cognition relating to an object not already known. It 
is twofold: direct perception and inference. Perception 
is free from conceptualisation ( kalpana) and is reliable 
{abhranta). He rejects Dignaga’ s view that thought and 
language always go together and claims that thought is 
prior to language: conceptualisation is a. cognition in¬ 
volving a representation (pratibhasa) that is capable of 
linguistic expression. 

Perception is fourfold: sensory impressions; a mental 
image produced from the sensory impressions that are its 
immediately preceding cause; the self-awareness of every 
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thought and feeling; yogic awareness produced by con¬ 
templative insight into the truth. Perception relates to 
the unique, momentary particulars ( svalakshana )• e Y 

alone are objectively real because reality means the ca¬ 
pacity for causal effectiveness (arthakriya). Generalising 
conceptualisation ( samanya-laksbana ) is distanced from 
the unique instants and is a type of inference. Sensory 
awareness leads to knowledge when it is truly related to 
the object. Sensation of a blue object (that is, impressions 
derived from unique particulars which have the power to 
produce the experience of blue) produces a dual aware¬ 
ness comprising a blue mental image ( akara ) and con¬ 
sciousness of the blue mental image. The image copies the 
impressions and the constructive mind, conditioned by 
traces of prior experiences (vasana), interprets the image 
by applying a concept (vikalpa) that enables us to think, 
act and communicate. While some complex concepts ul¬ 
timately derive from sensory impressions and mental im¬ 
ages formed from them, others, including those of the 
persisting soul and real cause-effect relations, are pro¬ 
duced by the creative imagination. 

Realists, such as followers of Nyaya and Vaishesbika, 
make the mistake of supposing that our conceptual 
schemes are direct copies of objectively real structures 
and entities. 

See ad by a vasaya 

Further reading: Dunne 2004; Kajiyama 1998; Mook- 
erjee 1975 


f a ,. f astras: catalogues of rules delineating a pure way 
I • e ? r ^mdus who understand themselves as fol- 
owing the orthodox Vedic tradition. They offer an ex- 
austive and detailed specification of right actions for 

^*^ erent castes (although the law books 
are c ie y concerned with the obligations of Brahmins). 
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The conduct of every aspect of life is rule governed. 
Conformity to dharma through the performance of rit¬ 
ual and social duties prevents pollution by contaminating 
forces, and its neglect generates bad karma . 

Further reading: Olivelle 1999; O’Flaherty 1991 


Dignaga (480-540 ce): Buddhist philosopher whose most im¬ 
portant work is the Pramana-satnuccaya. 

Dignaga radically divorces sensory perception and 
thought involving concepts and words (which, using the 
word in a broad sense, he calls inference). Sensory per¬ 
ception never involves conceptualisation. Perception is 
direct experience of objective reality, which consists of 
a flux of unique, momentary particulars (svalakshana ). 
Because they do not share any common features, they are 
indescribable. The categories (padartha) that the Nyaya- 
Vaisbeshika realists claim to find in the world are imposed 
by our minds. 

Conceptual thought (kalpana) and language deal in 
generalities (samanya-lakshana). Even simple concepts 
are at one remove from reality because there are no objec¬ 
tive general features. They are, however, causally related 
to the realities and not just arbitrary fictional inventions. 
But there is a gap between how our minds work and the 
way things are. The map is not the territory. Thought 
and language are inseparable: conceptual thought is born 
out of language and language is born out of concepts. 
Conceptual construction is the interpretation of what is 
given by sensory impressions via proper names, words 
for general features ( jati , samanya ), words for qualities 
(guna ), words for actions ( kannan ) and words for in¬ 
dividual substances ( dravya ). Our minds group unique 
particulars together and we understand them as continu¬ 
ing objects bearing types of properties. 
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He inherits the terms svalakshana and satttanya- 
lakshana from the Abhidharma tradition. There sva a - 
sbana refers to an individual basic atomic factor 
(dharma) as it is in itself and samanya-lakshatta means 
the features common to dhartnas when their combina¬ 
tions produce conditioned, macroscopic formations, uc 

generalities include non-eternity, unsatisfactoriness an 

lack of permanent identity. He models the notion of t e 
unique instantaneous particular ( svalakshana ) on the A 
hidharma notion of dharma, but he rejects their view that 
each atomic factor has an unchanging essence. 

His contribution to the theory of inference was consid¬ 
erable (see Trairupya-hetu). He insisted that all inferen¬ 
tial thought occurred at a remove from reality: ‘All this 
convention involving inferential reason and properties to 
be established is based on the distinction between prop¬ 
erty and property-possessor which is itself a feature of 
the human mind: it is not grounded in anything existing 
outside the mind.’ 

See Alambana, Apoha-vada, Dharmakirti 

Further reading: Ganeri 2001a; Hattori 1968; Hayes 
1988; Matilal 1986; Mookerjee 1975; Oetke 1994 

Dravya (continuing object or substance): one of the types of 
objectively real basic features (padartha) of the cosmos 
according to the Vaisheshikas. Dravyas are persistently 
enduring objects with constant natures that possess per¬ 
sisting qualities and transitory motions. Substance is de¬ 
fined as that which lacks the constant absence of qualities 
and motions. They are not properties of anything else. At 
the moment of origination, substances lack qualities and 
motions but the object has an identity in that it belongs 
to a kind, is the locus of a universal and has a form. A 
substance or basic particular is a subject distinct from its 
properties rather than just a confluence of properties. The 
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category includes the different types of irreducible and in¬ 
destructible atoms comprising the elements (earth, water, 
fire and air); the atmosphere (the vehicle of sounds), time, 
space (which are unitary and all-pervasive); and also souls 
(atman) and the inner sense ( manas ). 

Atoms are the raw material of the cosmos. They com¬ 
bine to form the perceptible objects that are the furniture 
of our world. Substances are individuated by the different 
arrangements of their parts. 

A substance is an integrated whole (avayavin) product 
that comes into being as a novel unit, over and above the 
sum of its parts. The whole cannot exist without the parts 
in which it inheres (samavaya). 

One argument in favour of the existence of complex 
objects with natures that remain stable through time is 
that an entity may be simultaneously seen and touched. 
But each sensory quality is apprehensible only through 
the corresponding sense organ. So what is knowable by 
more than one sense must be other than the sensible qual¬ 
ities. This object of synthetic perception must be the form 
of an integrated whole entity. 

Further reading: G. Bhattacharya 1989; Halbfass 
1992; Potter 1977 

Drishtanta (example): in an inference ( attumana ), the gen¬ 
eral principle being appealed to needs to be supported by 
examples. 

See Hetu , Sapaksha and Vipaksha 

Drishya-anupalabdhi (non-cognition of the knowable): ac¬ 
cording to Dharmakirti , the non-apprehension of an en¬ 
tity that is of a perceptible kind proves the absence of that 
entity. This principle is applied in arguments with those 
who believe that we are fundamentally souls [atman). 
The characterisations of the soul that are proposed imply 
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that it is the sort of thing that should be uncontroversially 
knowable. Dharmakirti and other Buddhists focus on the 
problems of disentangling the soul from the personality 
and its experiences. They reason that it is never known, 
although it is described as the sort of thing that is know- 
able. This non-apprehension proves its non-existence. 

The same pattern of reasoning is applied to the no¬ 
tion of Prime Matter ( prakriti ), which is supposed by 
Samkbyas and Vedantins to be the ultimate source and 
underlying cause of all material products. 

But the fact that we do not see supernatural entities, 
such as ghosts, does not prove that they do not exist be¬ 
cause they are by nature inaccessible to normal percep¬ 
tion. This applies to anything inaccessible to perception 
by virtue of space, time or nature. This is applied in argu¬ 
ments about the existence of other minds. From the fact 
that we do not perceive them it does not follow that they 
do not exist. 

See Anupalabdbi-hetu 

Further reading: Kajiyama 1998; Tillemans 1999; 
Wood 1991 

uhkha (suffering, frustration, unsatisfactoriness): agreed by 
a most everyone to characterise transmigratory existence 
samsara) or the series of embodied lives in the here and 
now. It is one of the basic truths discovered by the Buddha 
t at everything is duhkha , impermanent and devoid of 
unc anging identity (anatta). This means more than the 
act that life is sometimes sad and that toothache is un- 
P easant. It is obvious that not all experiences are painful. 

at er, it expresses the view that human projects, how¬ 
ever noble their aspirations, end in failure and disappoint¬ 
ment. It is the outlook of the person who has examined 
a the sources of consolation and found them wanting, 
uddhism says one of our basic problems is a selfish thirst 
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for more experiences, more lives. Life has proved unsat¬ 
isfactory, so we want more of it in the hope that it will 
get better. The subjective experiences of discontent, frus¬ 
tration and disappointment happen because we cling to 
what is by nature impermanent. 

Further reading: Collins 1982; Conze 1959; Gethin 
1998; Williams 1998 

Dvaita-Vedanta: a strongly dualistic school expressing a rig¬ 
orously monotheistic Vishnu cult, this tradition was inau¬ 
gurated in South West India in the thirteenth century by 
Aladhtsa in reaction to the ultimately anti-theistic non¬ 
dualism of Advaita-vedanta and as a response to the 
Vishishta-advaita of Ramanuja whose intimate associ¬ 
ation of God and the essentially dependent soul he re¬ 
garded as compromising God’s transcendent perfection. 
He departed from the tenets of mainstream Vedanta 
by denying that God is both the material and the ef¬ 
ficient causes of the world. God creates by organising 
an independent material principle subject to his gover¬ 
nance. Other exponents are the acute logicians Jayatirtha 
(1345-88) and Vyasatirtha (1460-1539), both of whom 
commented on A/ladhva's expositions of the Upanishads , 
Bhagavad Gita and Brahma Sutras . 

Dvaitins uphold the existence of a plurality of indi¬ 
vidual selves and the mind-independence of the phys¬ 
ical world, both of which are existentially dependent 
upon Vishnu who is the only truly independent and 
self-sufficient reality that sustains everything. Devotion 
( bhakti) to the personal deity leads to release from 
rebirth. 

Every entity intrinsically possesses a distinguishing fea¬ 
ture (tnshesha) that identifies it uniquely. We immediately 
know entities, and ourselves, in their uniqueness without 
having to compare them with anything else. 
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The universe is structured in terms of five types °J/ eal 
difference: the difference between God ( Vishnu ) an Goc) e 
individual soul, that between material objects an ’ 

differences between individual souls, differences et 
individual souls and material objects, and differenc 
tween material objects. This universe is real an as n° 
beginning. If it began, it would end. But it does not en 
It is not imaginatively constructed due to misconception. 
Were it imagined, it would cease. But it does not cease. 
The Advaitins are mistaken in thinking that difference is 
unreal. Plurality is sustained and known by Vishnu an 
so it is real. 

Further reading: Betty 1978; Gerow 1990; Sarma 
2003; Sharma 1986 



Four Buddhist schools: the Vaibhashikas believe that we di¬ 
rectly perceive objects outside the mind by the senses; the 
Sautrantikas say that we only infer the existence of mind- 
independent realities on the basis that different represen¬ 
tative ideas figure in consciousness; the Vijnanavadins 
(Yogacara) deny that there are any physical objects out¬ 
side consciousness and the Nladbyamikas say that there 
are no unchanging essential natures and that there can be 
no complete and correct theories about what there is. 


Four Noble Truths: the basic principles of the universal sys¬ 
tem of belief thought by Buddhists to have been dis¬ 
covered by Siddhartha Gotama (Shakyamuni), called the 
Buddha or ‘Enlightened One’ (c. 450-400 bce). 

Buddhists believe that the basic source of human dis¬ 
content (duhkha) is a mistaken belief that one is an 



INDIAN PHILOSOPHY A-Z 57 


enduring single entity with a fixed identity - in short, a 
soul (atman). This mistaken perspective on life generates 
selfishness, attachments, fearful hostility to whatever we 
think poses a threat to our personal wants, and a thirst 
for more experiences, which we can call our own. They 
deny that anything made of parts is ultimately real. Basic 
realities are in a state of ceaseless change (Kshanikatva). 
There are no permanent identities and thus no real dis¬ 
tinction between enduring entities and their properties. 
Reality is basically an impersonal process. 

The truths are: 

1. All compounded and conditioned things are ultimately 
unsatisfactory (Duhkha/Dukkha). This is the eternal 
round of existences (samsara). A mode of existence is 
determined by the quality of the accumulated kurntu 
in a stream of experiences that temporarily forms a 
succession of lives. 

Universal unsatisfactoriness is attributed to the im¬ 
permanence ( anitya ; anicca) and non-substantiality 
(anatma; anatta ) of all conditioned entities. Buddhism 
propounds anti-essentialist and reductionist theories 
in its process or event ontologies. What appear to be 
stable and integral spatio-temporal continuants are re¬ 
duced to temporary parts; human lives are analysed 
into streams of causally interdependent psychophysi¬ 
cal components ( skandhas) that do not amount to an 
enduring, substantial self or soul. Selfhood is a fiction 
that the fluxes of experiences conventionally called per¬ 
sons superimpose upon themselves. Attempts to cling 
to what is unstable and impermanent are bound to end 
in disappointed frustration. 

2. The second truth discovered by the Buddha is that there 
is a causal explanation (pratitya-samutpada) for the 
arising of unsatisfactoriness in terms of ‘thirst*, which 
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serves as a metaphor for desire and attachment, 
ignorance of the way things really are as expie 
the four noble truths. Unenlightened actions are mo 1 
vated by craving or aversion or delusion. 

3. There is potentially an end to duhkha , called ttva 
or Nibbana. This is the end of the series of u nsatis_ 
factory existences through the extinction of t e res 
of craving, hatred and delusion that generate re irt 

causing actions. , , 

4. There is a path to the cessation of duhkha ( ° 
Eightfold Path). 

Further reading: Bechert and Gombrich 1984; Collins 
1982; Conze 1959; Gethin 1998; Rahula 1969 



Gaudapada (450-500 ce): an early non-dualist Advaita 
Vedantin , Gaudapada was the author of the Agama- 
Shastra , also known as the Gaudapada-Karikas or 
Mandukya-Karikas . Although a Vedantin , he was clearly 
influenced by the Buddhist philosopher Nagarjuna and 
the Buddhist idealist Vasubandhu. 

He contends that objects seen in dreams are unreal. But 
so are ones seen when awake because they too come and 
while only consciousness remains constant. If entities 
are un real, how do they arise? The Supreme Soul imagines 
itself as the individual soul. Then it imaginatively creates 
w hat become the differentiated contents of the individ¬ 
ual s experiences. 

Nothing is really originated because only conscious¬ 
ness, or the Supreme Soul, exists and it has neither be¬ 
ginning nor end. Nothing can be really produced because 
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that would mean that it did not exist before. And nothing 
comes from nothing. But if something existed already, it 
would not need to be produced. So there are no individ¬ 
uals apart from the Supreme Soul and its inventions 
When the mind withdraws from the objects of experi¬ 
ence to which it has become attached, its tranquillity is 
restored. Renunciation (samnyasa) of normal society and 
religion follows the realisation that everything other than 
consciousness is unreal. Profound meditation reveals the 
identity of the individual and supreme souls. 

Further reading: Karmarkar 1953; King 1995; Potter 
1981 

God’s existence see Ishvara 

Grahya-grahaka-vibhaga (percept-perceiver/grasper-grasped 

dichotomy): for Buddhists in the tradition of Dignaga 
and Dharmakirti, the oppositions between the perceiving 
subject, objects and thoughts are human inventions and 
not objective realties. Awareness is uniform but due to 
mistaken views it appears differentiated. It is we who 
contrast subjects and objects, thinking them externa 
to each other. The appearance of oppositions between 
subjects, acts and objects of cognition within the one 
reality arises from different influences (vasatta) of pre 
vious ideas in a beginningless and uninterrupted stream 
of experiences. Positing oneself as an individual thin er 
facing a world of objects is a kind of selfishness t at 
Buddhist practice aims to eliminate. One way to do t is 
is to adopt the attitude that there are only experiences, 
but no personal individuality. Since the polar notions of 
object and subject are interdependent, by exposing the 
falsity of one, we can expose the falsity of the other. Once 
a person has really understood that the conventional 
view of reality as objective and mind independent is false 
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and that our thoughts do not copy whateve J 
reality may be, they also understand that su y 

and its attachments is an illusory construct. 


Guna (quality-particular, trope): one of the Vais es 

sic categories of reality ( padartha ), these are permanent 
characteristics of enduring objects (dratrya) an cannot 
stand alone. They are other than enduring substances and 
motions. They fall under real universals. Some are p ys 
ical features: colours, tastes, smells, touch, soun s (eac 
exclusively related to the appropriate sense organ), prox 
imity, distance, gravity, liquidity, viscidity and dimension. 
Others are non-physical properties specific to embo led 
selves: cognitions, pleasures, pains, desires, antipathies, 
conscious efforts, spiritual merit and demerit, and dispo¬ 
sitions of personality. All of those listed so far occur as 
properties specific to each individual substance but we 
also find number, severalty, conjunction and disjunction, 
which always apply to a plurality of distinct individual 
substances. 

Gunas are unique particular occurrences (sometimes 
called ‘tropes’). The red specific to my table is a differ¬ 
ent instance from the red specific to my tie, although the 
two shades may be identical. Redness is not a quality but 
the universal (samanya) common to all instances of red. 
Since a colour pervades the whole substance in which it 
inheres, seeing an object’s colour implies seeing the entire 
object. 

The Nyaya-Vaisheshikas infer the existence of the 
non-perceptible and in itself non-conscious soul on the 
grounds that cognitions, desires and effort are qualities 
and as such require a substrate to which they belong. 

he Purva Mimamsakas treat gunas as universals, 
saying that they are eternal, unitary and present in 
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many individuals. All red individuals are instances of the 
singular property redness. A persisting object may un¬ 
dergo changes in its qualities while retaining its essential 
identity. 

Further reading: G. Bhattacharya 1989; Halbfass 1992 

Guna (strand): according to the Samkhya system, primal ma¬ 
terial nature (pradhana or mula-prakriti) comprises three 
strands or gunas : sattva (goodness and light), rajas (dy¬ 
namic energy) and tamas (heavy and dark). Prior to the 
emergence of the differentiated cosmos from material, the 
gunas are in a state of equilibrium, cancelling out each 
other’s specific characteristics. But, once the process of 
cosmic emergence begins, the balance is upset and they 
occur in different relative preponderances in the material 
entities produced from prakriti , including our bodies and 
mental apparatus. 

Further reading: Larson 1979; Larson and 
Bhattacharya 1987 



Hetu: the logical reason in an inference (anutnana). When we 
infer the presence of fire on a mountain from the observa¬ 
tion of smoke, smoke is the reason. We must know that 
the reason is invariably accompanied (vyapti) by the ob¬ 
ject to be inferred (sadhya). It occurs wherever the sadhya 
occurs. This knowledge may be expressed by an agree¬ 
ing example ( sapaksha , sadharmya-drishtanta): ‘where 
there’s smoke, there’s fire; as in the kitchen’, and a dis¬ 
agreeing example ( vipaksha , vaidharmya-drishtanta): 
‘where there’s no fire, there’s no smoke; as in a lake . Such 
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a dual instance is called ‘invariable concomitance sup¬ 
ported by agreement and difference’ [anvaya-vyatireka- 
vyapti). 

The reason is ‘only agreeing’ ( kevala-anvayi ) in an in¬ 
ference such as, ‘The pot is nameable because it is know- 
able’. Since every entity is knowable and nameable, there 
can be no negative instance. 


The reason is ‘only disagreeing’ (kevala-vydtiteki) in 
an inference such as, ‘Living bodies have souls, since they 
are animate’. There can be no positive example (sapak- 
sha) apart from the subject of the inference (living bodies), 
so the negative instance, ‘unlike a pot’ (which instances 
the invariant association of lack of soul and insentience), 
must suffice. (See Isbvara, proving the existence of God, 
tor another example.) 

Further reading; G. Bhattacharya 1989; Ganeri 2001 a; 
l^nen 2001b; Kajiyama 1998; Matilal 1998; Oetke 


fa " aCy) i: literally > fake ’ mere,y a PP ar T‘ 

Precise number As is to be ex P ected ’ thC 

troversy. character of these is a matter of con- 


lZ^“‘ >ka " ,ika - he,u 

]„“ rther reading: Po„e 


? Asiddba-betu, 'Viruddhu-hetti 

r 1977; Potter and Bhattacharya 


0 

lccl,a ("ill, desire ): Nv 

, """e as one of the ^'^esbika classifies willing or 
of ac 7 ' Q ua lities “ U ' es specific to souls 

ac,s °f will i„f ere r '^ e a substrate. The occurrence 

y establishes the existence of a 
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continuous principle of identity (the Nyaya denies that 
the non-conscious soul is knowable through introspec¬ 
tion). It is wanting something seen that inclines us to 
act in one way or another. Will becomes effort [yatna 
or kriti) whence follows action. Wanting is connected 
with pleasures and pains, which are also categorised as 
qualities of the soul, but these are best understood as 
unconscious drives rather than conscious experiences. 
Utpaladeva and Abbinavagupta understand iccha as pre- 
cognitive impulse. With knowledge and action, it is 
power (shakti) belonging to the universal dynamic an 
creative consciousness that excites it to project t e si 
jects, objects and acts of experience that make up the 

Further reading: G. Bhattacharya 1989; Matilal 1986, 
Potter 1977 

Indriya (the sense faculties): according to the ? 

tem, ,he five senses are amongst the physical faculty ha, 
evolve from primal matter (praknu). The sow ISP 
data about objects which they transm.t to th 

Ibuddhi), which interprets that sensory information a d 

forms ideas about what is presented. These ld “* b 
served by the conscious soul, which remains unmodified 
by its embodied experiences. All VeianHns share this out- 

'“The Nyaya-Vaisheshikas say that a perception 

the psychology of P erc ? and transduce information 
The senses grasp the o ) . ana$ \ which is 

central process operates 
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on the information received, which may be converted into 
a cognition that is raised to the level of explicit awareness. 
A cognition occurs in the principle of identity ( uttnun ). 
Whether the information becomes conscious awareness is 
determined by what is relevant to the present state of the 
complex of experiences that is unified by being related to 
the one identity. This account of perceptual process ex¬ 
plains why I can say that I am touching and tasting what I 
also see. Although each sense is correlated with its proper 
° iects the tnanas synthesises the information received. 

he dominant Buddhist outlook is that each sense- 
acu ty is exclusively correlated with its proper objects, 

awarPn nSe "c bjeCt L C ° ntaCt P rod ucing a different type of 
colours^rl ? W en t ^ le eye, for example, is related to 
duces a vi° ^ 3 ^ eS ’ a v * sua l sensation occurs and it pro- 

they admit U neithIr r a e D e e SS ‘ BUt ^ haV ® * pr ° b,em in 
ject of experienrp t P rsi ] tlng mind nor a persisting sub- 
naturally coonerat nSt£ad ’ differ ent sensory impressions 
stream of experienc t0 pr ° duce a complex sensation in a 

19 99; Larson dl and G nk Bhattacharya 1989 ’ Chakrabarti 

Stcherbatsky 1993 Bhattachar y a 1987; Potter 1977; 

IShV ^a, Prying ihe existence ofr a . . 

. e existence of the wr, u • ^ od: given assumptions that 
■ts organisation cannot u * S not self-explanatory and that 

actors like karma som Vr iCCOUnte d for by unconscious 
erentialiy the existence^ linkers try to prove in- 

b| er ‘ n8 as P ects of the wn ij be un P erc eived God by con- 
bl ' of planning World »h.ch i mply a creator capa- 

(8J 0 or 97 6 

a,m osphere d eCK have w l argU , eS that We k "T 

natural nu d ° not - But W p h ’ bl e rea lities such as the 
ral Phenomena such a, n0t know whether many 

mountains, oceans and the 
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earth itself have makers or not. Assuming, on the basis of 
reason and repeated observations, that whatever consists 
of parts is a product and that things such as pots do not 
occur spontaneously, the inference runs: 

Mountains etc. (paksba) have an intelligent and 
powerful creator (sadhya or property to be proved) 
Because they are products (hetu or logical reason) 
Whatever is a product has an intelligent ma 'er 
(vyapti- invariable association) - like pots 
Mountains etc. are products 
So they have an intelligent and powerful creator. 


Another argument is: 

The complex cosmos has an intelligent make^. be¬ 
cause it has a particular organ.sat,on of pa« • 
Whatever has a particular organisation of its parts 
"relligem maker. Whatever does nor have 
an intelligent maker lacks organisation of parts, 
atoms and space. 

(This is an e ^ a ^ ple of °o r y ry n is g thatthepositive 

parts has an intelligent maker, UK p 
finite creator. See hetu ;\ • era i one between 

Th I ^tvaml creation by intelligence. The next step is 

of cause tha, is allowing and all- 
powerful suc h as Ramanuja deny that the 

exbten« of the^upteme^ing can he proved 
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and appeal only to the scriptures. Ramanuja argues that, 
even granting that diverse natural phenomena are prod¬ 
ucts, there is no reason to suppose that they were made 
by one creator at one time. If anything, the differences 
in their natures suggest that they have different makers. 
Even if it is true that every product presupposes a maker, 
it does not follow that there is a single creator of every 
product. 

Further reading: Chemparathy 1972; Clooney 2001; 

Potter and Bhattacharya 1993; Thibaut 1904a; Vattanky 
1984 7 

0 


Jama doctrines: the cosmos comprises an infinity of individ¬ 
ual souls and what is inanimate. There is no creator God 
involved with the world. 

There are six types of substances ( dravya ): eternal 
souls, movement and stability, matter, time and space. 

Souls may be bound to rebirth; perfected (siddha) by 
ethics and religious disciplines, and released from rebirth. 

The material is whatever may have colour, smell, taste 
and touch. It is either atomic, or composite and macro¬ 
scopic. Time is a basic reality and causes our experience 

Past, present and future. Space is single and limitless 
ln extent. 

w'H° U ^ essentiall y have the properties of omniscience, 

, an ^ ee hngs. The soul is an entity that both continues 

t anC ^ lS a ^ S ° continua hy changing. Bondage 

irt involves the contraction of the soul’s proper fea- 

the b hivoives the misidentification of the soul with 

Moral conduct (especially non-violence - abimsa ), aus- 
re Se "denial ( tapas ), withdrawal of the senses from the 
environment, and meditation are the means to release 
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from rebirth (rnoksha). They prevent the influx of fresh 
kaima and destroy karmic residues. Release is the mani¬ 
festation of the soul’s true nature as omniscient and so on 
once defects such as passionate attachments ( raga ) have 
ceased. 

Karma is a sort of material substance that adheres to 
the soul. Souls are conditioned by morally good and bad 
karmic influxes (asrava) that impede their innate powers 
and tie them to particular sequences of embodied experi¬ 
ences. Karma and embodiment can only be burnt off by 
religious practices. 

There are eight forms of karma : four harmful and four 
not harmful. The worst sort is deluding karma , which 
causes attachment to false beliefs and the incapacity to 
lead a religiously virtuous life. It has to be eliminated 
first. Other harmful varieties prevent the efficient func¬ 
tioning of the intellect and senses, and suppression of the 
soul’s natural omniscience. The positive sorts condition 
possible types of experience as pleasant or otherwise, how 
one is reborn, the length of one’s life and one s status in 
a species. 

See anekanta-vada 

Further reading: Balcerowicz 2000; Dundas 199^, 
Ganeri 2001a; Halbfass 1992; Jaini 1979 and 2000 

Jaina ethics: Jaina monks and nuns, who have no posses¬ 
sions beyond the most basic necessities, vow to abstain 
from harming living creatures ( ahitnsa ), lying, theft, sex¬ 
ual malpractice and attachment to worldly objects. They 
eat only vegetarian food prepared specially for them and 
there is a stress on fasting. Soul and matter are closely 
associated, so any type of action has moral as well as 
physical effects. 

The laity’s vows include non-injury, truthfulness and 
honesty in commercial dealings and charity to the monas¬ 
tic order. They are committed to honest ways of acquiring 
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wealth, to the avoidance of sexual impropriety and to 
the renunciation of attachment to possessions. In addi¬ 
tion, they should cultivate proper states of mind, under¬ 
take pilgrimages to sacred sites, meditate, fast and con¬ 
fess their failings and request forgiveness. Householders, 
frequently members of the merchant class, observe the 
Hindu caste system. Intermarriage and food sharing with 
Hindus is acceptable. 

Actions performed out of ignorance and under the sway 
of the passions of anger, pride, self-deception and greed 
attract karmic influxes into the souls and restrict their 
potentialities. The purpose of religious life is to purge the 
soul of karma. 

In their quest for self-perfection and dissociation from 
gross and karmic forms of matter (moksha: liberation), 
monks undertake a rigorous discipline whose goal is the 
prevention of karmic infiltration by the control of mental, 
verbal and physical acts, by taking care not to harm living 
creatures. They exercise the virtues of patience, humility, 
straightforwardness, purity, honesty, restraint, austerity, 
renunciation, chastity and obedience to elders in the com¬ 
munity. They reflect on the impermanence of phenomena, 
urnan helplessness, transmigration, individual solitude, 
V e *ff ere nce between soul and body, physical impurity, 

\ e actuality of karmic influxes, the means to blocking 
arm/c influxes, individual responsibility for salvation, 
i n e Tarit y enlightenment and the truth of the teach- 
^8 o the saints. The elimination of already accumulated 
arma begins once the acquisition of fresh karma has 
n prevented by the discipline of self-control, 
urther reading: Dundas 1992; Jaini 1979 and 2000 


Jainism: 


• 3 , renunc ‘ ator y religious movement whose goal is 

f j 3 se ^~P er fection. It is believed to have been 
°un e by Vardhamana Mahavira in the latter half of 
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the sixth century bce in northwestern India. Mahavira 
(the Jina or ‘Victor’) is considered to be the successor 
to twenty-three previous omniscient teachers or ‘ford- 
makers’ ( tirthankara ) who enable souls to cross the river 
of transmigratory existence. Like early Buddhism it is a 
renunciatory reaction against the Vedic ritualism of the 
Brahmin priesthood. By 79 ce when the movement split 
into the Digambaras (‘sky-clad’, that is, naked) and the 
Sbvetambaras (‘white-clad’), its main doctrines were set¬ 
tled. Umasvati’s Tattvarthasutra (fourth century ce) is 
a compendium of Jaitta metaphysics. Other important 
works are the sixth-century Mallavaditi’s ‘Twelve-spoked 
Wheel of Perspectives’ ( Dvadasbara-nayacakra) and Sid- 
dbasena's Ny ay avatar a. 

Further reading: Dundas 1992; Jaini 1979 and 2000 

Jati: naturally occurring kind of entities that share the same 
generic property ( samanya ) or structural form ( akriti). 
See caste 

Further reading: G. Bhattacharya 1989; Halbfass 
1992; Matilal 1986 

Jati-badhaka: criteria devised by the Nyaya-Vaisheshika 
philosopher Udayana to distinguish the objectively real 
universal properties ( samanya ) present by inherence in 
metaphysical and natural kinds from other general prop¬ 
erties (upadbi). 

1. A universal must group many instances. This rules out 
‘skyness’, ‘temporality’ and ‘spatiality’ as well as De- 
vadattaness , which belongs to the unique individual 
man called Devadatta. 

2. Synonyms such as potness and jarness and the var¬ 
ious words for cognition are terms referring to the 
same types of entity. Universals are not generated by 


70 INDIAN PHILOSOPHY A-Z 


language. ‘Beastness’, although applicable to horses, 
cows and tigers since it is shorthand for a family of 
features, is not a genuine universal. A true universal is 
unanalysable. 

3. No object possesses two universals, unless one is hi¬ 
erarchically nested in the other. Kinds cannot overlap 
or be intermingled in the same substrate. We might 
call the same creatures insects and parasites but this 
would not be a classification into different kinds. If 
two properties are present in an individual and one is 
not naturally included in the other, they cannot both 
be universals. 

4. A universal cannot be the substrate of another univer¬ 
sal, on pain of infinite regress. 

5. A universal cannot conflict with the nature of its sub¬ 
strate. Ultimate differentia ( vishesha ), being unique, 
by definition lack a common property. 

6 . A universal must be capable of being related to its sub¬ 
strates. No universal can be inherent in inherence. 

Further reading: G. Bhattacharya 1989; Ganeri 2001a; 
Potter 1977 

Jiva-atman: the soul in its embodied condition, subject to 
karma, space and time. 

Jivan-mukti: the view held by some Advaita-Vedatitins that 
one can have achieved salvation (mukti) while still liv¬ 
ing in the world. The person who has realised that it is 
fundamentally mistaken to think of reality in terms of 
an y differences whatsoever, who no longer understands 
himself as an individual subject of thought, feeling and 
agency, and who has accordingly renounced the world of 
everyday social interactions, may be considered to have 
realised the identity of the Inner Self with the Absolute 
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Reality (Brahman). At the falling away of the body, he 
will be liberated ( mukta ) from the series of births. Mean¬ 
while, he awaits the natural exhaustion of his remaining 
stock of kartna, at which point he will be released from 
rebirth. 

Jnana (cognition): according to Nyaya-Vaisheshika, a cogni¬ 
tion is a type of quality (gutta) that occurs the principle 
of identity or soul (atrnan). Cognitions are understood 
as one-off psychological episodes, concrete unique oc¬ 
currences (rather than as beliefs, which are settled dis¬ 
positions, or what are understood as propositions in the 
Western tradition), receptive of information about the en¬ 
vironment that causes them. Cognitions may be true or 
false. Some are stored as memories and may feature in 
complex thoughts. 

While playing a crucial role in the subject’s interac¬ 
tion with the physical world, cognitions are not aware of 
themselves, in accordance with the principle that nothing 
can exercise its proper function on itself. We are primar¬ 
ily aware of the world outside the mind, not our own 
thoughts. A cognition is a particular thought that always 
has some object, real or imagined: it is always awareness 
of something. 

A cognition is consciously registered when it becomes 
the object of another thought (anuvyavasaya) . The sub¬ 
ject does not have to be explicitly aware that they know 
something to have a piece of knowledge. All that is re¬ 
quired is that the cognitive state be the result of a reliable 
causal process. 

There are two varieties of cognitive episodes: pre- 
conceptual (niruikalpa), and conceptual and expressible 
in words (savikalpa). The former may be compared to 
glancing at a scene without noticing anything in-partic¬ 
ular (indeed it may not even be explicitly registered in 
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consciousness). But an explicitly manifest conceptual cog¬ 
nition has a complex content ( uishayata ) that registers in¬ 
formation about the matter and structure of its objects. 
The cognition verbalised as ‘this is a pot’ has the con¬ 
tent: there is an individual pot qualified by potness, that 
is the locus of the quality-particular blue, which is qual¬ 
ified by blueness. A key point here is that the intellect is 
not creative: the mind has not added anything. It has just 
analysed and identified information about objects with 
properties in the external world. No veil of ideas falls be¬ 
tween perception and its objects. 

Further reading: Matilal 1986; Mohanty 1992 

Jnana-karma-samuccaya-vada: the view that release from the 
series of births is attainable by a combination of right ac¬ 
tions, both moral and ritual, and understanding. Insight 
into the truth about God and the soul is put into prac¬ 
tice in the dutiful performance of one’s prescribed social 
and religious duties in an unselfish, disinterested spirit. 
Such enlightened activity will not generate karma that 
personalises and binds one to rebirth. This is a religious 
Path that reconciles the institutions of renunciation (satn- 
nyasa) and the performance of the rituals prescribed in 
the orthodox Vedic scriptures. 

Jnana-marga (intuitive insight as the path to salvation): the 
view that release (moksha) from the series of births un- 
er the sway of karma is achievable through intuitive un- 
erstanding of the true nature of reality and of the soul, 
is sort of insight, typically into the identity of the soul 
\atman) and the Supreme Being (Brahman), is the culmi¬ 
nation of a long spiritual discipline involving the ascetic 
renunciation (samnyasa) of everyday activity, reflection 

upon the scriptures, and profound meditative contempla¬ 
tion. 
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Jnatata (the property of having been known): in opposition to 
Buddhists such as Dbarmakirti, who maintained that we 
cannot distinguish objects from our awareness of objects 
(sahopalambha-niyama), the Putva Mimamsaka realist 
philosopher Kumarila Bhatta insists that no experiences 
are just generated by consciousness. Consciousness has 
no perspective upon itself and is not self-aware, as one 
thing cannot possess two operations simultaneously. It 
only has the power to manifest or reveal objects and is not 
reflexive or self-revealing ( sva-prakasha) because a cog¬ 
nition, while illuminating an object cannot also illumine 
itself. He argues that just as we have no direct perception 
of the sensory faculties but infer their existence from the 
fact that we have experiences of colours and so on, so 
the existence of consciousness is inferred from the fact 
that external objects are known. There is no experience 
of cognition unless some object is known. He holds that 
knowledge is a type of action (kriya), not formed entity. 
As a realist, he insists on a difference between objects 
(artha - things) and objects-as-known (vishaya - mental 
content). Only actions can make a difference and bring 
about a difference in what is acted upon. The act of know¬ 
ing changes the object into something known. We are not 
aware of the act of knowing at the time when it occurs. 
That it has happened is inferred from the fact that the 
property knowness (jnatata) is found to have been pro¬ 
duced in some object. We know that we know something 
by a type of inference (arthapatti) from this effect in the 
object, not by looking within. 

The soul, the bearer of the good and bad consequences 
of one’s — especially ritual — actions does not reveal itself 
as the subject in acts of knowing. Rather, it is the ob¬ 
ject of the thought ‘I*, which does not in itself luminously 
manifest one’s basic identity. Its existence is inferred as 
that which must be the continuing subject of experience. 
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That the thought T contains no reference to spatial or 
temporal limitation means that the soul is an eternal and 
omnipresent spiritual essence. It is linked to the here and 
now by karttia and embodiment. 

Further reading: Kajiyama 1998; Matilal 1986; 
Mohanty 1992 



Kalpana (conceptual construction): the activity of minds pro¬ 
jecting what they take to be objective reality. Buddhist 
philosophers emphasise the activity of the mind in impos- 
mg structures on amorphous reality. This is opposed to 
the Nyaya-Vaishesbika realist view that the mind is con¬ 
fronted by an independent, ready-made physical world 
°f persisting objects governed by natural laws. The lat¬ 
ter view is that continuous individual identities, natural 
kinds, generic properties, qualities and some types of re¬ 
lation are objective realities that are discovered by the 
m ind and articulated in our conceptual scheme. The Bud¬ 
dhists say that those categories are mental constructions. 
While the objective realm consisting of a flux of evanes¬ 
cent unique particulars (svalakshana) may have implicit 
configurations, the precise nature of its organisation (if 
a ny there is) eludes us. In fact, we are parts of the same 
process and not really independent observers. Neverthe¬ 
less we can and do create conceptual schemes that help 
us to find our way. 

See padartha, vikalpa 
Further reading: Matilal 1986 

Karaka: in Sanskrit grammar, factors participating in an ac¬ 
tion or event. They capture the deep structure of a 
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proposition that can be expressed in different sentences. 
‘The man cuts the wood with an axe’ and ‘The wood is cut 
by the man with an axe’ have the same karaka-structure. 
The karakas are: 

Karta: the agent. This is independent relative to the 
other aspects of the action. 

Karman : what the agent most desires is called 
‘object’. 

Apadanam: that which is the fixed point of departure 
is called ‘starting point’. 

Sampradanam : that which one aims at as the object of 
one’s action is called ‘recipient’. 

Karanam: that which is most effective is called ‘instru¬ 
ment’. 

Adhikaranam : substratum is called ‘locus’. 

There is a verse, ‘The master of the factors in relation 
to action and inaction, whether it is currently active or 
not, is the factor called the agent.’ Which means that con¬ 
scious selves, enduring through time, are responsible for 
their moral and ritual actions. In events involving human 
actions, the selves are what hold together a sequence of 
fleeting events as a causal process and underpin continu¬ 
ities. The stable and enduring atmatt , which is given in 
experience but not produced by it, is undetermined by 
space and time. 

See Karana-vada 

Karana (cause according to Nyaya-Vaisheshika ): cause is 
what invariably occurs before the effect. It is an indispens¬ 
able prior condition. Cause and effect are distinct entities. 
The effect is called the counter-positive (pratiyogin) of its 
own prior absence. It originates as a novel product. It did 
not pre-exist in a potential state. 
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Nyaya-Vaisheshika recognises three types of causes. A 
piece of cloth is a whole product. Its underlying cause 
(samavayi-karana) is the threads (its parts) from which it 
is woven. The underlying cause is always a type of sub¬ 
stance (dravya). The whole product exists in its parts by 
the relation of inherence (samavaya). In addition, the fin¬ 
ished product is the underlying cause of its colour. Quali- 
ties ( guna ) need substances: they do not exist in their own 
tight. So a substance is the underlying cause (indispens¬ 
able condition) of the qualities inhering in it. 

The companion cause ( asamavayi-karana ) is the com¬ 
bination of the threads by the relation of conjunction, 
which is a type of guna. It needs to belong to a sub¬ 
stance. That substance is the threads. Also, the colours 
°f the threads are the companion cause in respect of the 
produced colour of the finished product. The companion 
cause is always a quality (or motion). 

The efficient causes ( nimitta-karana ) are the weaver’s 
activity and apparatus. 

See Asatkaryavada 

Karana-vada: the Buddhists’ belief in the essentially temporal 
nature of all entities involves a repudiation of the the- 
° ry u Pheld by mainstream Brahminical orthodoxy that 
events and actions can be analysed in terms of specific 
^ ea actors ( karaka ) such as a fixed starting point, the 

to t th 10ni0US a ^ ent ’ °bi ects and instruments. According 
0 £ * 6 Buddhists, there are just processes or sequences 
t ^ e events (karana-vada). Events follow other events but 
na^ n ° rCa ^ causa ^ connect ions between them. It is a 
but^ff aCt t ^ at SOme thin g s happen in regular sequence 
1 erentiation into agent, action, object, result and 
i Urnent is just a matter of human convenience reflected 
m j. e § ramn tatical structures of language. It follows that 
in ivi ual people are just aspects of an event, enjoying 
no special significance. 
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Karma: the belief shared by Hindu, Buddhist and Jaina tra¬ 
ditions that deliberately performed actions generate a 
residue that stays with the agent until future circum¬ 
stances are appropriate for its fruition in their experience. 
Everyone has an inherited store of merit and demerit and 
it is this that makes them the person and character that 
they are. Hindus and Jains think that karma is associated 
with the soul (atman), which is the constant principle 
that remains the same through the succession of embod¬ 
ied lives. Buddhists reject the soul and think that karma 
is a natural mechanism organised into streams of experi¬ 
ences. They also insist that it is the intention with which 
the action is done that is morally significant. 

There are three types: karmic dispositions whose con¬ 
sequences are manifested in the present life; karmic dis 
positions latent in the present life that will be actualised 
in future lives; fresh karma that is the product of actions 
being performed in this life. 

The theory is not deterministic in that one’s character 
and life have been imposed from the outside. Karma is a 
matter of what one chooses and does oneself. 

Further reading: Gombrich 1994; Halbfass 1991; 
O’Flaherty 1980 

Karman (action/motion): according to Vaisbeshika, this is 
one of the objectively real types of features (padart ra) 
belonging to the cosmos. Motions (elevation and descent, 
expansion, contraction and change of place) are transi 
tory properties of persisting entities. It is also the effi¬ 
cient cause of conjunction or the putting together of two 
objects. 

Karma-nirapeksha (regardless of karma): the view that when 
at the end of a period of cosmic retraction ( Pralaya) 
God produces a new universe, his organisation of the 
initial state of affairs is totally independent of the 
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accumulated merit and demerit of conscious beings. The 
worry that while the divine freedom is unconstrained, 
God appears indifferent to human morality prompts 
the contrary view that he takes account of the moral 
status of beings (Karma-sapeksha - having regard to 
karma). 

Ramanuja cuts the Gordian knot by effectively assim¬ 
ilating the concept of kartna to that of the will of God. 
What we call good actions and their beneficial conse¬ 
quences are actions pleasing to God which he rewards 
accordingly. 

Kevala-anvayi see Hetu 


Kevala-vyatireka see Hetu 

Kshanikatva (momentariness): Buddhist doctrine that what¬ 
ever exists in dependence upon causes and conditions is 
momentary. An instant lasts just long enough for it to 
e replaced by another similar one. The essential tempo- 
fa lt ^ being means that what appear to be enduring 
entities with a stable nature are at base level successions 
we^i aSCS ^ not bing persists as the same through time, 
of af/ e m 3 WOr ^ * n w hi c h basically impersonal states 
Buddh' rS 3re Constant ‘y being replaced by others. Many 
inec 1St ^. equated existence with the capacity for be- 
karitua ) & ^ e ^ ect * ve or actually functioning [arthakriya- 

Thc 

strucdo rgUment f ° r universal momentariness is that de- 
Absenr 11 1S 3 ^ pe n °n-being or absence ( abbava ). 
ti 0n do 6S Cannot be brought about or made. So destruc- 

thine i eS ^ 0t depend upon a cause outside itself. If any¬ 
th*. deStructlb, e, it must self-destruct. This means 

Den jtT| S n ^ Ure , ' S t0 self - de «tuct. So this must hap- 
me lately upon its occurrence. Every element of 
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existence is naturally subject to destruction. So every el¬ 
ement of existence is destroyed as soon as it comes into 
existence. 

If this is true, there can be no real change. The Buddhists 
deny that something with a stable identity can change if 
change means becoming something else while staying the 
same thing but with different properties. There is no in¬ 
trinsic change: only successive replacement. 

The destruction of things is spontaneous because this 
is the nature of things. If something perishes by nature, 
it perishes on coming into existence. If something per¬ 
ishes on coming into existence, it is momentary. Thus 
there is no movement or change. There is only the aris¬ 
ing of the next moment in many physical and mental 

series. 

Further reading: Mookerjee 1975 

Kumarila Bhatta (625-75 ce): a follower of the Purva Mi- 
mamsaka tradition, Kumarila was a realist philosopher 
whose major works include the Shlokavarttika and 
Tantravarttika commentaries on Shabara’s commentary 
on the Mimamsa Sutras of Jaimini. 

A resolute opponent of Buddhism, Kumarila thinks 
that the individual soul (atman), really beyond space 
and time, is the centre of agency (karta) and experience 
(bhokta). Cognitions are formless (nirakara) acts. In each 
cognition, the non-creative mind is originally a blank 
slate (not a stock of concepts, memories and expectations 
conditioning the mode in which information is registered 
and interpreted) receiving information via the senses, 
about a world of objects. No possibly distorting inner 
realm of preconceptions intervenes between awareness 
and external objects. Cognitions are intrinsically truthful 
{svatah pramanya). That is to say, cognitions are 
assumed to be reliable. Even errors and dreams refer 
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to realities experienced elsewhere. He thinks that there 
are two varieties of perception: a pre-linguistic and pre- 
conceptual ( nirvikalpa ) undifferentiated observation, 
comparable to the awareness of babies and the mute, 
of the object as an undifferentiated whole; this may 
be followed by a conceptual awareness involving an 
explicit grasp of the object in its individuality with its 
real properties including its generic form ( akriti). 

The absolute validity of the beginningless, authorless 
(apaurusheya) and infallible Vedic scriptures command¬ 
ing ritual performances follows from the simple fact that 
they are perceived. They are our only means of knowing 
about that which lies outside experience, revealing 
something that would otherwise be unknown. 

The relation between a Vedic word and its referent is 
direct, innate and constant. Such words primarily stand 
or everlasting generic properties (samanya) expressed 
in natural kinds (jati) and generic structures ( akriti ) of 
individuals. This is why and how they may also apply to 
individual entities (vyakti). 

( acce P ts that language may express facts 

U* ha) as well as things to be done (sadhya). But the 
°n y type of language that is a source of knowledge 
right is that of the Vedic ritual instructions 
™ because what is factual is already established by 
‘N^ ePtl ° n 3nd inference - In accordance with the maxim, 
iv- even '■be stupid act without some end in view, 
mot\ an a t ^' n ^ s that Vedic imperatives ( vidhi ) only 
rpsiiW^i- P eo P^ e w ho have an interest in the promised 
eS s U ^ Sofp r escribed actions. 

Mishra anupalabdhi ~P ramana > jnatata, Prabbakara 
Further reading: Halbfass 1991; Hiriyanna 1993; Jha 
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Lakshana-artha (non-literal word-meaning): Indian philoso¬ 
phers of language thought that words may have different 
sorts of significances, according to the context of use. e 
literal sense ( abhidha , mukhya-artha) is innate in a wor 
and is usually directly understood. But sometimes it is ap¬ 
parent that the literal meaning of a word is impossible in 
the context and we have to assume a non-literal meaning. 
We cannot substitute any meaning. We have to be a e to 
justify the adoption of a non-literal meaning. There must 
be some relationship between the primary and secon ary 
significances. For instance: ‘Give food to the stare- o ers 
means ‘Give food to the Brahmins because Bra mins a 
ways carry staffs. In ‘The village on the Ganges , t e 1 2 3 wor 
‘Ganges’ must be taken in the secondary sense o an 
of the Ganges’ because villages do not float. ‘The um¬ 
brellas are coming’ means that people with umbrellas are 

coming. . 

Later writers say that there are three types of non itera 

word-meanings: 

1. Jahallakshana (total secondary predication). ‘There is 
a village on the Ganges’, where the primary sense o 
‘Ganges’ disappears and is replaced by ‘bank of the 

Ganges’. . 

2. Ajahallakshana (retention of the primary sense plus 
adoption of a secondary sense). For example, Ihe 
spears are coming’, where ‘spear’ refers to both spears 
and their carriers. 

3. Jahadajahallakshana (partial secondary predication): 
‘The man is a lion’. Such properties as ferocity and so 
on that he shares with the lion are attributed to the 
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man, while those characteristics of lions that he lacks 
are eliminated from the sense of ‘lion’. This is partic¬ 
ularly important for Advaita Vedantins. They think 
that in the scriptural statement, That thou art’, ‘thou’ 
stands for the individual self and ‘that’ for the Abso¬ 
lute Reality. But if the statement asserts the identity 
of the soul and the absolute, ‘thou’ must drop its nor¬ 
mal meaning of human personality and just mean the 
self-evident and self-luminous soul. 

Further reading: Bartley 2002; Gerow 2001; Ingalls, 
Masson and Patwhardan 1990 


Lakshanam (definition) (generally — distinguishing mark): a 
definition distinguishes its object from whatever differs in 
nature from that object. It must cite at least one uniquely 
identifying characteristic [asadharana-dharma). For ex¬ 
ample, possession of the dewlap is cited in the case of the 
species cow, that being sufficient to distinguish cows from 
buffaloes with which they might be confused. 

There is a distinction between essential and incidental 
definitions, the latter specifying a property that while not 
eing essential to the object is one by which it can be 
‘ °r n i 6 ^ u P reme Being may be defined essentially as 
n ° W CC ^ e ’ ignite’, and incidentally as the cause 
e cosmos where being the cause of the cosmos is not 
a necessary property of Brahman. 

tive^mn 56 St ^7 IentS . 0 ^ e ^ nitl0n have a primarily nega- 
else sr> erent * atin 8 their object from everything 

tern’rerpT thmk r ers in the Advaita-Vedanta tradition in- 
Brahman S ° me P anis badic statements as definitions of 

mUSt aV °'^ t ^ le defects of: over-extension 
. 1 ’ or exa mple, ‘cows have horns’; under- 
sion (avyapti), where the definition fails to apply 
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to some individuals, for example, ‘cows are brown ; and 
inapplicability or impossibility ( asambhava ), where the 
definition misses the point altogether. 

Further reading: Bartley 2002; G. Bhattacharya 1989; 
Ganeri 1999; Ingalls 1951 

Lila (delight or sport): this is Ramanuja's way of expressing 
the spirit in which God creates the world. It means to¬ 
tally free activity, entirely self-sufficient and without any 
extrinsic purpose. Creation is not something that God has 
to do in order to achieve something that he wants, for he 
lacks nothing. 

Further reading: Lipner 1986 
Lokayata see Carvaka 



Madhva (1238-1317): Vedantic theologian who wrote com¬ 
mentaries on several Upanishads , the Bhagavad Gita , the 
Brahma-Sutras and the Bhagavata Pur ana. He insisted 
on the absolute supremacy of the god Vishnu , of whom 
he thought of himself as an incarnation. He thinks that 
there are differences in kind between the self-determined 
(svatantra), that is, Vishnu and the necessarily dependent 
( 1 paratantra ), that is, everything else. Differences obtain 
between God and the individual soul, between the infinite 
number of souls, between God and matter, between souls 
and matter and between the material entities. The world is 
real because it is known and protected by Vishnu . The gulf 
between the absolute and the finite is spanned by the di¬ 
vine will sustaining and supporting created being. Clearly, 
Madhva’s Vedanta is not only opposed to non-dualism 
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(Advaita-Vedanta), but also distanced from other theistic 
forms of Vedanta such as Ramanuja's Visbishta-advaita 
that posits links between God and the world of conscious 
and non-conscious entities. 

Each individual entity possesses a uniquely individu¬ 
ating feature (vishesha). According to Ramanuja , all re¬ 
leased souls have the same qualities. This raises a prob¬ 
lem, the problem of differentiation. Madhva avoids this 
difficulty by positing a distinguishing factor other than 
karma. 

There are three categories of souls: those who are lib¬ 
erated; possible candidates for liberation; those who are 
beyond salvation. Liberation consists in the realisation of 
a state of innate consciousness and bliss focused on the 
divinity and is unattainable without a combination of de¬ 
votion (bhakti) and divine favour (prasada). 

Exceptionally for a Vedantin but consistently with his 
dualistic emphasis, while accepting that God is the ef- 
cient cause of the universe, Madhva denies that he is 
a so its material or substrative cause. The material cause 
is an eternal reality that is distinct from God 
w • e dependent upon God. He excites its transforma¬ 
tion into the cosmos. 

1986 rthCr reading: Mes quita 2000; Sarma 2003; Sharma 

Madhyamaka Buddhism: the ‘middle way’ school of Ma- 
Buddhism founded by Nagarjuna (c. 150 ce). The 
■ ?° d * vided into Prasangikas, who thought that the 
1 os< fP ller should not put forward any positive argu- 
nenf tS r content w hh destroying those of the oppo- 
sh u'l t lC Svatantrikas, who accepted that arguments 
ould be advanced in favour of the tenet that nothing 
atsoever has a permanent identity or essence. Promi¬ 
nt t inkers of the former school include: Buddhapalita 
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(470—540 ce), Candrakirti (600—50 ce) who wrote the 
Prasannapada and the Madhyamakavatara , and Shan- 
tideva (685—763 ce), author of the Bodhicaryavatara. 
Bhavaviveka (500—70 ce) is the most notable Svatantrika. 
He wrote the Prajnapradipa commentary on Nagatjuna’s 
Mulamadhyamika-karikas. 

Further reading: Crosby and Skilton 1996; Murti 1955; 
Ruegg 1981; Williams 1989 and 1998 

Mala (original stain): according to most types of Shiva- 
worship, a defect which suppresses the soul’s innate ca¬ 
pacities for universal knowledge and agency and which 
is responsible for their subjection to the acquisition of 
the merit and demerit (good and bad karma) that brings 
about bondage to a series of births. 

According to Shaiva-Siddhanta, it is a kind of sub¬ 
stance ( dravya) so can be only removed by action. Knowl¬ 
edge of its presence is not enough. Mala is likened to an 
ocular cataract, mere awareness of whose presence does 
not impair its effects and whose removal requires the ac¬ 
tion of the surgeon’s instrument. The only actions that can 
remove it are the initiation rituals and their sequels taught 
by Shiva in the Tantric scriptures. Mala is thought of as 
‘ripening’: at a critical point in this process, the aspirant 
will be moved by Shiva's grace ( anugraha ) to approach 
the guru for initiation ( diksha) into the cult. 

Shiva creates the universe as a compassionate act for 
the sake of bound souls who need spheres of experience 
in which they may be freed from mala and karma. 

Mala provides an answer to the question of why hu¬ 
man beings have karma and are bound to rebirth. 

For those Shiva worshippers who believe that he is the 
sole reality and that all apparent differences are included 
in his being, basic mala is the limited state of awareness 
that is normal personality. The term is also applied to 
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the appearance of reality as diversified into subjects and 
objects (mayiya-mala). Karma-mala is the belief that the 
true self is really conditioned by the moral quality of one s 
actions. 

Further reading: Goodall 1998 

Manas (mind or inner sense): according to Nyaya 
Vaishesbika, the soul or self (atman) is a non-conscious 
principle of continuity. It becomes conscious whenever 
it is associated with thoughts, feelings and acts of wi 
belonging to a particular embodied life. It is a matter o 
natural fact that sensory receptors (indriya) transmit a 
range of information about the objective environment to 
a physical faculty called manas which operates as a cen¬ 
tral processor coordinating that information and selecting 
what is relevant. In conjunction with the principle of iden¬ 
tity or soul, the manas is instrumental in the conversion of 
some stimuli into feelings, the translation of some items 
of cognitive input into conscious thoughts with practical 
applications (storing some as memories), and the trans¬ 
formation of some affective responses into acts of will- 
Thoughts, feelings and intentions thus become tempo¬ 
rary properties attaching to the soul-principle and a sub¬ 
ject of knowing, agency and experience is created. Intel¬ 
ligence, feelings, memories and volitions are generated 
in the psycho-somatic complex whose unity over time is 
guaranteed by the enduring presence of the principle of 
identity. 

Further reading: Chakrabarti 1999 

Mandana Mishra (650-700 ce ): a theorist of Purva 
Mimamsa ritualism and non-dualist Advaita Vedanta^ 
whose most important work is the Brahmasiddhi. 

His vision is that there is a single reality (Brah¬ 
man) underlying everything. It is just undifferentiated 
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consciousness. So differences are not ultimate realities. Fi¬ 
nite individuals are subject to a basically distorted world¬ 
view that conceals the reality by superimposing diver¬ 
sity upon it. A force called ‘beginningless misconception’ 
(avidya) is responsible for the appearance of differences 
between selves, cognitions and objects. Avidya is con¬ 
nected with sorrow, delusion and passion. It conceals 
one’s true nature, creating the illusion that one is an in¬ 
dividual agent, which is the root cause of rebirth. 

The relationship between Brahtnatt and avidya is in¬ 
definable as real or unreal (anirvacaniya). Were avidya 
the same as Brahman , release would be impossible. If 
it is a positive entity (bhava-rupa-avidya). independent 
of Brahman , non-dualism is contradicted. Were it abso¬ 
lutely non-existent, there would be neither bondage nor 
worldly transactions ( vyavahara ). 

Scripture is the authoritative source of knowledge ( pra - 
mana) about the absolute reality that is already implicit in 
every preconceptual awareness. Negative scriptural state¬ 
ments teach the unreality of phenomenal diversity and 
eradicate avidya while positive ones affirm the sole real¬ 
ity of Brahman with which the soul ( atman ) is identical. 

While the Advaita theorist Shankara thinks that the 
Vedic ritual actions are dispensable in the quest for lib¬ 
eration, Mandana’s view is that all Vedically enjoined 
action is purificatory and predisposes towards realisa¬ 
tion of one’s true identity. He holds that release from 
rebirth requires a combination of knowledge and ritual 
action (jnana-karma-samuccaya-vada), a way especially 
suited to householders in normal society. Renunciation 
of all ritual actions ( samnyasa ) is a possible path to self- 
realisation but it is difficult. It is better that the knowledge 
gained from the scriptural texts teaching the identity of 
the soul and Brahman be intensified by the performance 
of ritual actions and contemplation. 
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Further reading: Halbfass 1995; Potter 1981 ,Thrashe 

1993 

Maya: this may mean the real material or substrative call ^ e 
( upadana-karana) from which the universe of wor s 
emerges and into which it is reabsorbed ( pralaya ). Dua 
istic theologians think that it is a complex raw materia 
that is stimulated by God to produce types of bodies, ac 
ulties and material realities, including space and time. By 
contrast, some non-dualists (see Advaita) say that mayd 
is the Supreme Reality’s power of projecting the worl 
comprising matter, differences, limited personal indivi 
uality and change. But both the power and the projected 
cosmos are really not different from the essentially con¬ 
scious nature of the Supreme. So matter and individuality 
are not ultimate facts but the way in which reality appears 
to us. Illusion operates whenever we understand reality 
as something independent of the foundational Absolute 
Reality. 

Shankara sometimes compares anything illusory, in 
particular differences grounded in matter and individual 
agency, to maya , meaning a magical trick. 

Further reading: Halbfass 1995 

Moksha: final liberation from the series of embodied lives in 
the here and now (samsara). The ultimate goal of all paths 
to salvation, it is achievable by control over physical and 
mental processes (yoga), knowledge (j jna?ta-yoga ), selfless 
action, devotion to God ( bhakti-yoga ) or by a combina¬ 
tion of some or all of them. Some theistic cults insist that 
it is given by God. It is karma that binds one to 
samsara and the achievement of liberation requires that 
one s stock of karma be completely exhausted. 

For the Mimamsaka ritualists it is depersonalised indi¬ 
vidual consciousness beyond matter and time, attained by 
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the meticulous performance of mandatory ritual actions, 
without attachment to their results. 

Advaita Vedanta holds that it is the realisation of the 
identity of the inactive conscious soul with the Supreme 
Being (Brahman) that is static, pure consciousness and 
bliss. Theistic Vishishta-advaita Vedanta understands 
it as the soul’s loving service to God in heaven. For 
Samkhya-Yoga, it is the isolation of individual and inac¬ 
tive centres of pure consciousness, the end of thought and 
feeling, in a dimension beyond time and matter. Shaiva 
Siddhanta says that it full manifestation of the soul’s 
innate powers of knowledge and agency in supernatu¬ 
ral spheres of existence. Other S Aw#- worshippers under¬ 
stand it as the ecstatic recognition, typically through yoga 
and meditation, that one is not a self-contained individ¬ 
ual but an aspect of the self-expression of the dynamic 
Universal Consciousness ( see Trika). 

For the Buddhist view, see: Nirvana. 

Further reading: Lipner 1986; Ram-Prasad 2001 

Momentariness see Kshanikatva 

Mulamadhyamaka-karikas: this work by Nagarjuna is the 
foundational text articulating Madhyamaka Buddhism. 
Basic to Nagatjutia's viewpoint are the claims that there 
are no unchanging, essential natures and that we cannot 
escape from the conceptual schemes that we take to de¬ 
scribe reality. The categories and concepts with which we 
think are only mental fabrications and not really about 
anything. In the Mulamadhyamaka-karikas , Nagarjuna 
examines our ways of thinking and tries to show that they 
involve contradictions and thus cannot be true. What re¬ 
ality is in itself, we simply cannot know. 

Crucial is the rejection of real causal relations and 
causal powers inherent in entities. It is unpossible that 
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entities be self-created. But if we say that they are cre¬ 
ated from other things, this raises the question of what 
produced those producers. The rejection of real causation 
rules out the possibility of a final explanation. 

He argues that there are no absolutes, no permanent 
selves, so stable entities, no intelligible distinction be¬ 
tween agents and actions, no relations apart from things 
related, no intelligible distinction between past, present 
and future times, and no sense can be made of the idea of 
space. 

Further reading: Garfield 1995; Murti 1955; Williams 
1989 



Nagarjuna (c. 150 ce ): founder of Madhyamaka Buddhist 
philosophy whose most important works are the 
M ulamadhyamaka-karikas and Vigrahavyavartani. In 
their attempt to frame an objective and complete de¬ 
scription of reality, Buddhist Abhidharma philosophers 
c aimed that unobserved atomic factors ( dbarmas) are the 
u timately real entities. They compiled vast catalogues of 
mental and material atoms, which are the building blocks 
°, a ^inds of subjects, experiences and objects. They 
ou ght that the dharmas possessed intrinsic natures or 
-sences (svabbava) and that this distinguished them from 
te macroscopic compound entities that they make up. 

mg made of parts is ultimately real. Essence here 
raeans a nature that is unchanging, without beginning or 
n 5 self-sufficient and independent of anything else. Na- 
garjuna insists that the Abhidharma outlook is contrary 
to aut entic Buddhist teaching which says that there are 
no unchanging essences: everything is empty (shutiya) of 
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inherent nature (svabhava). He says that entities with es¬ 
sential natures would have to be uncaused or self-created, 
which is impossible. There cannot be any dharmas with 
essences or immutable natures. If reality basically con¬ 
sisted of dharmas possessing essence, the universe would 
be static and there would be no changes. If the unsatis¬ 
factory round of existences ( samsara ) had essence, there 
would be no possibility of nirvana and if nirvana had 
essence, there would be no samsara. Buddhists believe 
that everything in the world arises in dependence upon 
causes ( beta ) and conditioning factors ( pratyaya ). All 
Buddhists accept that conditioned entities lack essence. 
Nagarjuna insists that whatever is interdependently orig¬ 
inated ( pratitya-samutpada) is also devoid of essential 
nature. Lack of essence does not follow simply from the 
fact of being interdependently originated. There cannot 

be any essences. . . , 

If there are no essences, there are no stable entities with 
clearly demarcated boundaries or identities. But Nagar- 
juna is not a nihilist. The absence of essences does not 
mean that we do not inhabit a world of changing rea 1 
ties. 

He denies that causation is a real relation. Events hap¬ 
pen in succession and our minds impose associations that 
we treat as causal realities. But we do not see causal forces. 
Moreover, there are no types, kinds or classes of entities 

with intrinsic causal powers. 

If there are no essences, th eAbhidbartna distinction be¬ 
tween conventional reality and ultimate reality ( dharmas 
with essential natures) collapses. There is no difference 
between samsara and nirvana. We cannot produce a 
complete and correct description of reality that is inde¬ 
pendent of any particular perspective. It is pointless to 
entertain the possibility that there is an ultimate truth ac¬ 
cessible to the finite conceptual capacities and schemes. 
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which are relative to human interests. There are only P ar ' 

ticular noinfs of vip\x/ Mn rnnt-pnt r^n hp PlVdl tO the 


is 


ticular points of view. No content can be given to t 
expression, ‘absolute conception of reality’. The truth »■> 
just that there is no ultimate description of reality. This is 
what he calls ‘the emptiness of emptiness’. . 

The realisation that everything is empty puts an en 
to conceptual construction. That is to say, we cease to 
believe that our concepts are describing objective reality - 
Insight into emptiness, the realisation that there are no 
absolute truths to be found, leads to a compassionate out 
look and mental peace, as one is no longer disappoint 
by the search for certainties. 

In the Vigrahavyavartani he defends an extreme fotu 1 
of scepticism: you cannot determine what the reliah e 
means of knowledge ( pramana ) are unless you have d e 
cided what things there are to be known (prameya); y ol j 
cannot ascertain what things there are to be known, unti 
you have identified the means of knowing. 

When Nagarjuna says that he is not proposing a thesn 
of his own, he means that he is not presenting an a ' 
tentative version of the Abhidharmika realists’ comp fe 
ensive descriptions of objective reality. Moreover, at 

tac ment to dogmatically held viewpoints is spirit 113 ? 
damaging. 

See Madhyatnaka Buddhism , Shunyata Q , 

r K ‘ Bhat tacharya 1998; Burton 

arfield 1995; Lindtner 1982; Murti 1955; Siderits 20° 3 ’ 
Williams 1989 

Nairatyma (no soul): according to all Buddhist schools there 
is no further fact called soul over and above the streak 
o ever-changing experiences. We can claim this becaus 
we have no cognition (, anupalabdhi) of such an entity 

although it is the sort of thing that would be known n 
existed. 
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Navya-Nyaya (New Nyaya): in response. to cri 'q 5 
pecially those initiated by the Advaita-Ve 
Harsha, of the coherence of their descriptionof 
ity in categories ( padartha ) and o t eir j cians j n 

the reliable means of knowledge ^ rama \ J d the i r 
the realist Nyaya-Vatsheshika tta iti°n r ®. OU sly de¬ 
concepts and categories. They deve ope complex- 

fined technical philosophical lan ^ e ° h doctrines, 
ity. Their novelty consists in method ra ies 

although Raghunatha suggests some mdi^ oppo _ 
about what may be considere p a _Mj m amsakas 
nents are Advaita Vedanttns and Purva dis . 

rather than Buddhists, the latter av ^ Major 
appeared from India by the thirteen century ), author 
thinkers include Gangesha (t irte ^ n / ^ 475—1550), who 
of the Tattvacintamani, Raghunatha (1 and tfae 

wrote the Didhiti commentary _ wor k radically 

Padartha-tattva-nirupana, a revol and Ga( jad- 

revising the received system o ca (‘Theory 

bara (seventeenth century), w con tribution to the 

of Semantic Power’) is a remarkable cont 

philosophy of language. were put to good use 

Their argumentative techniq dualist Dvaita 

by logicians belonging to the realist 
Vedanta tradition. , ls 19 51; Matilal 

Further reading: Ganeri1 ’ ° p an d Bhat- 

1968; Mohanty 1966; Phillips 1996, 

tacharya 1993 

• i nrovide the subject 
NetiNeti (‘It is not thus’): the Up ***. m the Vedantic schools, 
matter of theological reflection positive features to 

Some Upanishadic * characterise it in negative 

the Supreme Being whi e o ‘changeless’). There 

terms (-inactive', ‘without q«^ ca „ be expressed 
is also the denial that the Supreme 
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in language and concepts. One such case is the designa¬ 
tion of ‘the reality of reality’ as ‘not thus, not thus at 
Brihadaranyaka Upanishad 2.3.6. The Advaita-Vedantin 
thinker Shankara says that this helps us understand the 
nature of the ultimate reality by excluding from it every 
finite and variable factor. It expresses something that has 


no distinguishing features: neither name, form, action, 
difference, genus nor quality that are the grounds for the 
applications of words. Since the Absolute has no features, 
it cannot be described as ‘this’ or ‘that’. The Absolute may 
be provisionally thought of in terms of name, form and 
action superimposed upon it. But we can only indicate 
what it is in itself by denying of it all descriptions that 
a PPly to aspects of the cosmos. 

Brahman , the universal source beyond all oppositions, 
is not existent in the same way in which worldly objects 
are. We cannot say that Brahman and empirical objects 
ex ist in the same sense of ‘exist’. 


Shankara thinks that the descriptive Upanishadic state¬ 
ments do not convey saving knowledge directly but they 
e P to turn the mind away from the world and towards 
a t is divine. Even the most elevated thoughts do not 
xpress the ultimate truth since they belong to the sphere 
avi y a and presuppose the reality of differences, 
mther reading: Bartley 2002 


dhkf a \r ^ awareness i s formless): the Vaibhashika Bud- 
Veda't' y a y a ~V a i s k es hika s , Purva Mimamsakas and 
extern ? S k §rCe that consc i° usn ess scans and illuminates 
To sa* 13 1° ]eCtS W ^ out undergoing any intrinsic change, 
arp at awareness lacks form means that cognitions 
nor r erentaate d by the objects that cause them. It does 
fiarp 1 mmit ° ne to *he view that there is any undifferen- 
.• f ^ ns ciousness or blank cognitions waiting for ob- 
, e y a y& school holds that, in a true cognition, 

e mental image is a copy of the object. 
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Fundamentally, this is the rejection of .the views that 
what we experience is not physical objects but ideas in 
our minds, and that our perceptions of reality are just 
subjective interpretations. 

See sakara-vada 

Further reading: Kajiyama 1998; Matilal 1986; 
Mohanty 1992 

Nirguna (featureless Absolute Being): Advaita-Vedanta tenet 
that the foundation of reality ( Brahman) is an impersonal 
and indescribable conscious principle utterly devoid of 
any differentiating features or actions. The soul within 
everyone is identical with this formless reality. Intuitive 
realisation of this identity is the goal of purely mental 
spiritual discipline. Belief in the ultimate reality of any 
form of individuality and agency is mistaken. 

Nirukta ( Nirvacana-shastra): the meanings of many of the 
words in the ancient Vedic scriptures were obscure. The 
Nirukta tradition developed techniques for explaining 
these problematic words, which were widely deployed 
whenever some explanation of a term was called for. The 
view was that meanings were basically related to actions. 
Actions are signified by verbs. Nouns stand for aspects 
of events. The meaning of a noun derives from the mean 
ings of verbs. The sounds of a word are the vehicles of 
its core meaning. The meaning of a problematic wor 
may be understood from its grammatical formation and 
role in a context. But where this does not help, compar¬ 
ison between the sounds found in a word and the same 
sounds as found in verbs can reveal the meaning o a 
noun. 

Examples: In Abbidharma Buddhism, the noun 
dharma stands for the basically real mental and mateiial 
atomic factors. This is explained as svalaksbana (its own 
unique feature) — dharauad (by supporting). Dbaranad is 
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derived from the verbal root *dhr which has the general 
meaning ‘continuing in existence’ and ‘support’. 

Dratrya means substance or a stable entity that con¬ 
tinues more or less the same through time. This meaning 
derives from the verbal form dravati (‘it runs’) since a 
substance is a constant factor running through time. 

Diksha means the initiation ritual into a cult. It is ex¬ 
plained as that through which knowledge is provided 
(di-yate), and by which whatever contracts the soul’s self¬ 
understanding is destroyed (kshiyate). 

Atman (soul) is explained by the verb apnoti , mean¬ 
ing ‘it pervades’ and ‘it obtains’ since the soul pervades, 
controls and supports the body and cognitively grasps 
objects. 

Further reading: Kahrs 1998 


Nirvana: a basic Buddhist belief is that there is no substan¬ 
tial enduring Self or Soul ( atman ). Nirvana is liberation 
from the ultimately meaningless and unsatisfactory series 
of births after the extinction of the fires of craving, ha¬ 
tred and delusion. It is the end of individual personality 
n its selfish obsessions. The early traditions refer to the 
owing out of the fires of clinging, hostility and delu¬ 
sion, which means the end of suffering (duhkha). (The 
? S tHetaphor is deliberate. It refers to the three fires 

to W u H ' ndU Brahminical householder was obliged 
^ eep burning and which symbolised his life, responsi- 

is b 1CS a ” d attac h me nts as a man in the world.) Nirvana 
desr^Yi anC ? ^coming. It is unthinkable and in- 

n a e - It is neither a heavenly state nor an oceanic 
sciousness into which individuals are absorbed. From 
r Point of view, it is sheer nothingness. 

According to the early Buddhist Abbidharma tradi- 

rh n * rvana ma Y be attained while one is still alive 
"rough insight into the Four Noble Truths and by the 
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suppression of the impure elements of existence, w 
have been rendered inoperative in relation to the skilled 
meditator. Meditation upon the transitory and composite 
(that is, not truly real) nature of everything experienced 
prevents the arising of future conditioned dharmas m a 
psycho-physical stream. Parinirvana or ultimate extinc¬ 
tion occurs at death. The life in the world of the enlight¬ 
ened one ( arhat) continues until the five constituents o 
personality ( Skandhas : matter and form, fee ings, P^ P 
tions, dispositions and conscious acts) are expen e o 
‘burnt out’. After the death of the enlightened one, there 
is neither rebirth nor any form of experience. 

The later south-east Asian Mahayana Buddhist trad - 
tions tend to understand nirvana more positively as an en¬ 
lightened way of being in the world, total extinction 
a remote horizon. The Bodhisattva (en ig tene ’ 

having realised the insubstantiality of a p enome 
the vanity of one’s sense of self, is moved y com 
to bring to nirvana all suffering, transmigrating being • 
A modern example is the Dalai Lama. 

Further reading: Gombrich 1996; Williams 1989 

Nirvikalpaka-pratyaksha (concept-free perception) 

Buddhist thinker who held that P«c^sen 

sation and conceptual thought were completelyd fferent, 
Nyaya and Purva Aiimamsa realist p iosopt ^ 

by distinguishing between two types o percep . 

first is non-conceptual (nirvikalpa) | awarene ’ n£ jiff er - 
from sensory impressions, of the o ject as * reco gni- 
entiated whole. This does not involve expli 8 

tion of the object’s general and specific features• 

Bhatta says that first there is observa “° n ;it fike the 

conceptual. It is produce by he pure ob,ec^ informatjon 

awareness of infants and mute P e P , . • ^ 

received in pre-conceptual perception .s translated into 
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conceptual form in concept-laden perception ( savikalpa - 
pratyaksha) that analyses the content of sensation and 
identifies the object in terms of the categories (padartha) 
of substance, generic property and particular-quality. 

Ramanuja thinks that nirvikalpaka-pratyaksha is just 
as specific as savikalpaka-pratyaksha ; the difference lies 
just in the fact that awareness of one individual does not 
involve cognition of the recurrence of a generic property 
in many individuals of the same kind. 

Navya-Nyaya thinkers maintain that one is not directly 
aware of pre-conceptual awareness, which is knowable 
only by inference. Savikalpa-pratyaksha is the expres¬ 
sion in concepts of the content of primary perception and 
always involves words. It comprehends the complex re- 
ationship between the object and its properties. 

Further reading: Bartley 2002; Matilal 1986 


of eS f Absence of differentia): reflecting the experience 
is ^ r ° ° Un( ^ me ditative contemplation in which the mind 
y e of distracting thoughts and feelings, Advaita 
siti antU mainta ins that ultimate reality beyond all oppo- 
features S ckan ^ ess consc iousness void of differentiating 

ferenceT*” S reC °^ n * se sens e-perception ( pratyaksha ), in- 
reliahu anumana ) an d scriptural language (shabda) as 
uinelv ° f knowled g e ( pramana ). Anything gen- 

°f t j 1Q S eiat can * n Principle be known by one or more 

anvthinV 11 ^ °i dS * Scri P ture is our only way of knowing 
ference p° UtS1 6 tke sco P e of sensory perception and in- 
lish his v’ ma n u i a ar gues that the Advaitin cannot estab- 
contentlp 1 ^ * ^ reality is ultimately non-differentiated 
standing SS consc * ousn ess. All pramana- based under- 

tifiable featurM^lf 1 7 °r particularised entities with iden- 
recopnic a reality were non-differentiated, our 

re cognised means of knowing could not operate. 
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Scriptural language cannot establish that reality is non- 
differentiated pure consciousness. The intrinsically com¬ 
posite and relational nature of the Sanskrit language re¬ 
flects the complexity of that to which it refers. 

Further reading: Bartley 2002 

Nitya: usually translated as ‘eternal’ or ‘ permanent’, this usu¬ 
ally means ‘without beginning and end’ and is applied to 
whatever lacks prior and posterior forms of absence ( ab - 
hava). It covers God, the souls, and the Vedic scriptures 
teaching social and religious duty (dharma) and liber¬ 
ation from continuous rebirth (moksha). Anitya means 
anything lasting for a time. 

Nitya-dravya (eternal substances): according to the Vtttsh 
eshika description of the cosmos, these are atmosphere, 
time, space, souls ( atrnan ) and minds (manas) as we 
as the atoms comprising earth, water, light and air in 
addition. Being singular, no universal properties inhere 
in them. They are differentiated by their ultimate partic¬ 
ularities (vishesha). 

Noble Eightfold Path: Buddhist morality leading to the end of 
unsatisfactory existence through the elimination of crav¬ 
ing, attachments, aversions and delusions. Unenlightened 
people believe in their own individuality, and are prey to 
sensual desires, malice, craving for more existences, self- 
glorification and self-obsession, and ignorance. e pa 
consists of right views, right thoughts, right speec , rig t 
action, right livelihood, right effort, right mindfulness and 
right concentration. Right views and thoughts are classi¬ 
fied as mind-purifying wisdom or insight into the fleeting 
and unsatisfactory nature of existence; right speec , sc 
tion and livelihood are classified as moral conduct; right 
effort, mindfulness and concentration are classified as 
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meditation (samadhi). Buddhists insist that virtue is nec 
essary for the cultivation of meditation and insight, n 
early Buddhism, intention (cetana) is understood as de 
termining the moral quality of an action. Morality con¬ 
sists in deliberate abstention from murder, theft, sexual 
misconduct, false speech, slander, harsh words, frivolous 
talk, covetousness, malice and false views. Right liveli¬ 
hood would preclude such occupations as arms-trading, 
dealing in drugs and alcohol, and butchering animals. 
Samadhi is the achievement of tranquillity through avoid¬ 
ance of distractions, and by suppression of sensory activ¬ 
ity. Emphasis is placed upon mindfulness or exercising 
control over one’s physical, mental and emotional states. 
Samadhi also involves the cultivation of goodwill, com¬ 
passion, joy and equanimity. 

The path is the ‘middle way’ between the self-indulgent 
and ascetic lives, neither of which lead to release from the 
esire-fuelled series of existences. What is needed is the 
e imination of the basic defects of craving, aversion and 
e us ion. Buddhism claims to be a true universal moral- 
tMl l tS et ^ 1Ca ^ P rinci pl es are ‘don’t kill, don’t steal, don’t 
ies, avoid intoxicants and sexual misdemeanours . It 
ri h^f ^ r0rn ca5 ^"based Hinduism where what is morally 
n g t or a person depends upon their caste status. 

2003 * reading: Conze 1959 ’ Keown 1992; Siderits 


Number see Santkhya 

shan xt S ' x ort hodox Brahminical schools (dar- 
{taJ 1 u acce P te d the Vaisheshika categorisation 

Q ar * a ^ rea lity and was chiefly concerned with 

jor tl0r f an< ^ h°w we can know anything. Ma¬ 

te iTn and theorists inc lude Gautama Akshapada 
ce), the author of the fundamental Nyaya-Sutra ; 
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Vatsyayana (350-400 ce), author of the Nyaya-Bhashya ; 
Uddyotakara (550-600 ce), author of the Nyuyuvurt - 
tika ; Vachaspati Mishra (800-50 ce), author of the 
paryatika ; Jayanta Bhatta (850-900 ce), author of the 
Nyuyumunjuris Bhusurvujtiu (900—50 ce), author of the 
Nyuyusuru and Nyuyubhushunu; and Udayana. 

Nyuyu theorists are direct realists about perception 
and hold that whatever exists is in principle know- 
able. All there really is is open to observation, either 
directly ( prutyukshu) or indirectly (uttutnunUy and tes¬ 
timony or shubdu). The world is basically how it ap¬ 
pears to commonsense. It causes our perceptions. Cog¬ 
nitions (jnarta) are always and only the manifestation of 
mind-independent realities (including perceptible univer¬ 
sal and relations) outside the mind. A cognitive episode 
may grasp the same physical object by the senses ( in - 
driya) of sight and touch when they are coordinated by 
the mind (manus). This concurrence proves both the in¬ 
tegrated unity of the whole object (uvuyuvin) and the 
identity of the continuous subject to which perceptions 
attach. The soul ( utmun ) is an immaterial but essentially 
non-conscious principle of continuity. But it has the ca¬ 
pacity to become temporarily the substrate of cognitive 
episodes, feelings and acts of will. 

A cognition is not self-aware but requires a subsequent 
cognition ( unuvyuvasuyu ) to reveal it. This rejection of 
reflexivity is consistent with the insistence that we are 
primarily aware of a world outside the mind and not our 
ideas. 

They hold that to be in a state of knowledge, it is not 
necessary that one actually knows that one knows. What 
is necessary is that one’s true belief should have been ar¬ 
rived at by a reliable method. 

The reliable means of knowledge (pramana) are: per¬ 
ception ( pratyaksha-pramana ), which is basic to our 
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body-based interactions with the material world and is 
of two kinds: primary, non-verbal sensory awareness in 
which specific characteristics are not explicitly recognised 
for what they are (nirvikalpaka-pratyaksha) and aware¬ 
ness saturated by concepts and language ( savikalpaka- 
pratyaksha) which identifies the given more specifically); 
inference ( anumana) which is dependent upon informa¬ 
tion supplied by sensory perception; language ( shabda ), 
which is the testimony of experts. 

They emphasise right understanding of the structures 
and operations of the cosmos as a path to release from 
rebirth. Given that the soul, although an individual prin¬ 
ciple of continuity, is not essentially conscious (although 
it becomes the substrate of cognitive episodes, feelings 
and acts of will) it is not something to be clung to. The 
state of release is one of non-consciousness. There is no 
pure happiness, because happiness is always pervaded by 
fear of its loss. 

Further reading: G. Bhattacharya 1989; Ganeri 2001a; 
Ganeri 2001b; Matilal 1986, 1998 and 2002b; Potter 



a art a (category of entities): according to Vaisheshika , 
ese are the types of objectively real basic features that 
organise, structure and give identity to individual objects 
1I |» t 6 ^ OSmos * (Pzdartha may also refer to a particular 
° ject elonging to a type of entities.) The categories are 
rairy’a (substantial continuants), gutia (qualities or par- 
ticu ar properties), karma (motions), samanya (generic 
properties), samavaya (inherence or internal relation), 
eS7a (individualising mark of atoms and souls) and 
abhava (absences). Types of features belonging to the 
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seven categories are existent, knowable and nameable (if 
not by us, then by God). 

If we say that Red Rum is a horse, we are categoris¬ 
ing him as a substance (dravya). If we exclaim that he 
is a shining example of the family of horses, we are say¬ 
ing that he is an instance (i/yakti) of the generic property 
horseness (samanya or jati). We can say that he is dark 
brown and of a given height and weight ( guna ), and that 
he can canter, gallop or walk (karmati). Vets can also 
describe the natural integration (samavaya) of physical 
organs (parts) that makes him a whole persisting entity. 
As well as the individual object Red Rum, all those fea¬ 
tures are objective realities in their own right. They are 
not just ideas that we use to classify what we experience. 
The generic property horseness is a different kind of thing 
from the objects that it characterises. Colours and other 
qualities are objective realties. The property brown is dif¬ 
ferent from objects that are brown. Running.differs from 
individual entities that run. 

Belief that integral to the structure of the cosmos are 
categorical distinctions between properties and the indi¬ 
vidual objects possessing them is one of the key points 
that distinguishes most Hindu (and Jaina) philosophers 
from their Buddhist opponents. The Buddhists deny that 
when we see a pot, we also detect a difference between a 
whole and its parts, or between the object and its partic¬ 
ular qualities, or see the object as an individual instance 
of a separate universal. In fact, they think that temporary 
collections of features are what we (mistakenly) call ob¬ 
jects, investing them with a permanence that is nowhere 
to be found. 

Further reading: G. Bhattacharya 1989; Halbfass 
1992; Potter 1977 

Padmapada (700-50 ce): Advaita-Vedantin author of the 
Pancapadika. Whereas Shankara understands ignorance 
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(avidya) as human misconception ( mithya-jnana ) and our 
innate tendency to confuse (adhyasa) the true self and 
what it is not, Padmapada maintained that it is the cause 
of misconception and superimposition. He described 
avidya as a material ( jada) force that is the underlying 
cause of the world-appearance. Avidya veiled the intact 
nature of Brahman and in association with the workings 
of karma and memory traces of previous cognitions pro¬ 
duced the illusion of limited selfhood that is the substrate 
of individual experience and agency. He thought that the 
limited self is a finite reflection (pratibimba) of Brahman. 
Further reading: Halbfass 1995; Potter 1981 

Paksha: the subject in an inference. It is the problematic case 
under consideration. When we wonder whether there is 
re (sadhya) on the mountain, the mountain is the pak- 
s a. We notice that there is smoke (hetu) on the moun¬ 
tain and remember the generalisation, "wherever there is 
smo e, there is fire 5 . This may be supported by similar and 
issimilar instances: the kitchen (sapaksha) where smoke 
an re invariably co-occur and the lake (vipaksha ) that 
never harbours fire and never sees smoke, although the 
morning mist rising from it may sometimes have wrongly 
su 8 gested otherwise. 

Further reading: Ganeri 2001b 

artha sat (ultimate reality/truth): reality as it is in itself, 
jective in the sense that it is independent of finite ob¬ 
servers and their thoughts. 

rpal'Jw is a distinction between objective 

ma a f ®°* ute truth) and conventional reality that is a 
nahtA i° ■ uman experience (vyavahara , samvriti, praj- 
. 1 j. un deniable that we have a sense of ourselves as 

o ie experiencers and agents with a history, a now, 
u uture expectations. We may always feel that we are 
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the same thing and, even when we are troubled about 
the variability of our identity, reflection suggests a per¬ 
sisting single subject that asks the questions. Moreover, 
we know that our previous actions and experiences don’t 
just linger in the memory but often have a real impact 
on our present circumstances. And the way we live now 
affects our future. Buddhism does not deny that all this is 
real human experience. But it is just human convention. 
The absolute truth is that objective reality is an imper¬ 
sonal flux of instants. Some of the basic constituents of 
existence automatically form streams of experience that 
are interpreted as continuous selves The constituents be¬ 
have in such a way that individuals impose cause-effect 
relations upon successive occurrences that we interpret 
as our decisions, actions and their consequences. But the 
truth is that reality is basically a field of mental and ma¬ 
terial particles. What is really happening is independent 
of human intellect and will, which are not fundamental 
to the process. 

Advaita Vedanta makes a similar distinction between 
absolute and conventional reality. But according to them 
there is a single absolute reality beyond all oppositions, 
which is static, featureless consciousness. Upon it we su¬ 
perimpose the differentiated conventional world of indi¬ 
vidual centres of awareness and agency, and objects. 

Parartha-anumana (inference for the sake of other people): 
this is a fully elaborated sequence of statements that fol¬ 
low one another logically. It is used for proving a point 
in public debate. By contrast, there is svartha-anumana 
(inference for oneself) which just involves one’s thoughts 
and does not make public assertions. The form is simpler: 
‘There is smoke on the mountain and smoke is always ac¬ 
companied by fire.’ 

See Anumana 


106 INDIAN PHILOSOPHY A-Z 

Paratah Prakasha (non-reflexivity of consciousness): this is 
the view that a cognitive state is not known to the 
su ject immediately upon its occurrence. The Nyaya- 
Vaishesbikas and Bhatta Mimamsakas (see Kumarila) 
eny that conscious states, which are exclusively defined 
in terms of the manifestation of objects external to the 
mind, are intrinsically reflexive or self-revealing (svayam 
pvci ash a). The Nyaya holds that a perceptual state may 
e revea l e d once it has occurred by another perceptual 
state (anuvyavasaya). The standard objections to this 
position are that it involves an infinite regress and that 
ependence upon an extraneous factor for illumination 
s a common characteristic of the inert. The ultra-realist 
o owers of Kumarila say that cognitions, in themselves 
orm ess and receptive, are acts (kriya) which produce the 
emporary property of being known (jnatata) in the ex- 
na o ject. We know that cognition has occurred by 
inference from this effect not by introspection, 
further reading: Matilal 1986 


Paratah 


p amanya. Nyaya philosonhers hnlrl fhat -3 <-ncmirinn 
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From the very beginning (when the Buddha said, ‘Don t 
take my word for it, see if it works’), Buddhists insisted 
that the truth of a claim is revealed in consequent success¬ 
ful activity. Nagarjuna argues that since a cognition can 
neither be validated by itself nor by another cognition, 
no sense can be made of the notion that there are de nite 
means of knowledge. 

See Svatah pramanya 

Parinama (modification): this is when a persisting entity loses 
a characteristic and acquires another without there being 
any change in its essential nature. The subject (dharmin) 
of the change remains basically the same. The idea was 
formulated in the Samkhya system in an attempt to artic¬ 
ulate the persistence of objects, while avoiding the ex 
treme Nyaya view that when an object loses of gains 
a property it becomes another thing (see Avayavin). In 
general terms, parinama is restricted to what is physica . 
nothing subject to this sort of change can be the soul. 

In theistic Vedanta , parinama means the emergence ot 
the real cosmos from God who is its underlying real cause 
and superintendent. It is contrasted with vivarta (on y 
apparent change), which means that the world is just 
an appearance concealing the undifferentiated A so ute 
Reality. 

Paryudasa-pratisheda (nominally-bound or term negation), 
the term signifying negation is connected with any wor 
that is not a finite verb. For example, Bring a non 
Brahmin’ tells us to bring a person, but not a Brahmin. 
Here, negation has a positive implication. 

See Prasajya-pratishedha 

Pervader-pervaded relation: the pervader (vyapaka) occurs in 
all or more than the instances in which the pervaded 
(vyapya) occurs. Fire (vyapaka) pervades smoke (vyapya). 
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Of the two, it is the more inclusive feature. The presence 
of smoke implies the presence of fire. The situation is 
called ‘pervasion’ (vyapti). This state of affairs justifies 
the conclusion that wherever there is smoke there is fire. 
Oaks and elms are pervaded by the condition of being 
trees. Oaks and so on are pervaded by tree-ness. So we 
can reason that if something is an oak, then it is a tree. 
‘This is a tree ( sadhya ), because it is an oak ( hetu ).’ 

In negative terms, the absence or exclusion of the per- 
vader entails the absence or exclusion of the pervaded. 
No fire, no smoke. No trees, no oak trees. 


Prabhakara Mishra (625-75 ce): Hindu Purva Mimamsa 
theorist of ritual religion and author of the Brihati com- 
rnentary on Shabara* s commentary on the Mimamsa Su- 
tras * Prabhakara , like all Mimamsas , holds that the mind 
ls the passive recipient of perceptual information about 
r he environment. The perceiving mind does not see the 
w °rld through an interpretative filter of ideas that might 
le ad to distorted perceptions. If I mistake a piece of shell 
for silver, it may be because I am seeing fragments of 
silver in the shell. Alternatively, I am not distinguishing 
a re Presentation of a present object with a memory of 
a real object. All cognitions must therefore be consid- 
er ed true in themselves. Error occurs when we confuse 
Judgements. It must be borne in mind that his view is 
at reality is not something given: it has to be continu- 
°usly created. The continuation of the cosmos depends 

u P°n the performance of ritual that brings about new 
reality. 


P ra bhakara and his school hold that in every cognitive 
a ^t the soul is revealed as the subject simultaneously with 
e object by a self-luminous, reflexive awareness. 

He holds that the Vedic ritual instructions (niyoga) 
ay e an automatic motivational force when heard by peo¬ 
ple whose ritual duty they command. They are thus like 
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categorical imperatives that move to action regardless of 
what the agent desires. 

Prabhakara restricts the authority (pramanya) of lan¬ 
guage to the ritual instructions found in the Vedic scrip¬ 
tures (shastra). Vedic injunctions (niyoga) relate to an in¬ 
terconnected reality that has to be brought about ( karya )• 
It follows that the smallest significant unit of language 
is the sentence. Already existent ( siddha) objects do not 
need verbal testimony in order to be known and have their 
natures established because perception and inference are 
means of knowledge for them. Since the Vedas are primar¬ 
ily concerned with enjoining ritual action, they cannot be 
an authoritative source of knowledge (pramana) for the 
existence and description of a supposedly already exis¬ 
tent entity such as the Brahman held to be the Supreme 
Being by the Vedantic schools. This is hotly contested by 
the various schools of Vedanta . 

See anvita-abhidhana 

Further reading: Buitenen 1956; Hiriyanna 1993; Jha 
1911 and 1964; Lipner 1986 

Prakara: according to Nyaya , a complex cognition is true 
when its structured content (vishayata) corresponds to 
its external object (visheshya) as it is actually charac¬ 
terised by its properties (visheshana). The components 
of the mental content are called prakara. Ramanuja ap¬ 
plies the term to any entity that essentially depends upon 
something else. 

Prakashatman (900—75 ce): Advaita-Vedantin author of the 
Pancapadika-vivarana who held that the underlying 
cause of experienced diversity is Brahman qualified by a 
power of cosmic ignorance called ntaya or avidya. This 
force is neither real nor unreal (anirvacaniya). But it is a 
positive entity (bhava-rupa) since it differs from the mere 
prior absence of knowledge or blank ignorance. 
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Against the view of Vacbaspati Mis bra that the Abso 
lute ( Brahman ) is the object of avidya and the limited self 
its substrate, he held that Brahman is both the substrate 
and object of avidya. Oppositions between differentiated 
subjects, acts and objects of cognition are superimposed 
upon immutable, self-luminous pure consciousness. So 
the whole of reality - subjects, objects and experiences - 
is a gigantic mistake. But it is an error about something, 
namely, the nature of ultimate reality. Were it otherwise, 
the conclusion would follow that reality is emptiness 
(sbunyata). 

Further reading: Bartley 2002; Gerow 1990 


Pralaya (cosmic retraction): Hindu religious cults understand 
the cosmos as being emitted from and reabsorbed into an 
underlying causal substrate. During reabsorption bodies, 
faculties and basic material elements exist in a potential 
state..Souls who have not been liberated are also reab¬ 
sorbed with their accumulated karma- stock, which influ¬ 
xes the general conditions of their rebirth. 


fama (knowledge or true cognition): to count as a piece of 
knowledge a cognition must have been produced by a re- 
>able method ( pramana ), and correspond to some reality, 
w hether the object be an aspect of the physical world or 
something mental (if you are an idealist believing that 
°uly thoughts are real). Most philosophers accept that 
our perceptual and inferential processes are basically re- 
'able and that cognitions can be assumed to be true until 
they are explicitly contradicted. Truth is manifested in 
successful activity, but it is not the same as pragmatic 
success. The stipulation that knowledge yields new infor¬ 
mation means that a memory does not count as knowl- 
ed ge, although it may be true. A memory is true only if 
Its °tiginating experience was. 
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The later Nyaya realist philosophers analyse the ob¬ 
ject of cognition into some subject ( visheshya) that has 
a property ( visheshana ), the two being held together by 
a relation. An experience is true when the structure of 
its content (vishayata) mirrors or corresponds to that 
of the objective situation. Error most typically occurs 
when the modifier in the cognition (prakara correspond¬ 
ing to the visheshana in the object) is not actually related 
to the subject in the current perceptual situation. 

Further reading: G. Bhattacharya 1989; Matilal 2002b, 
Mohanty 1966 and 1992 

Pramana: a reliable method for gaining knowledge. The ma¬ 
jority of Indian philosophers recognise sense perception 
(pratyaksha ), inference (anumana) and verbal testimony 
(shabda) as pramanas in their own right. Most hold 
that beliefs are justified and true if they are formed 
by a process that generally produces true beliefs. (For 
example, perceptual beliefs are justified if they come 
about via sensory stimulation from objects in the en 
vironment. They are not justified if they are produced 
by hallucination, which is not a reliable mechanism.) 
Kumarila's view (in which he is followed by most Vedanta 
thinkers) that a pramana provides new information by 
revealing something previously not known to be the case 
was very influential. The primary reliable instrument o 
knowledge is sensory perception. Information from per¬ 
ception supplies the data for inferences. Testimony in 
eludes the word of experts and whatever one accepts 
as scripture. The materialist Carvakas accept only sense 
perception; Buddhists accept only perception and infer¬ 
ence; the Samkhyas accept perception, inference and testi¬ 
mony; the Naiyayikas accept perception, inference, testi¬ 
mony and comparison ( upamana ); the Prabhakaras in the 
Purva Mimamsa tradition accept perception, inference. 
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testimony, comparison and presumption ( arthapatti ); the 
Mimamsaka followers of Kumarila accept perception, in¬ 
ference, testimony, comparison, presumption and non¬ 
cognition ( anupalabdhi ). The Buddhist anti-realist scep¬ 
tic Nagarjuna asks how we establish the validity of the 
pramanas that are supposed to establish the nature of ob¬ 
jects. If we say that they do not need to be established, 
why do we think that objects need pramanas for their de¬ 
termination? But if we say that a pramana is established 
by another pramana , an infinite regress (anavastha) 
results. 

Further reading: G. Bhattacharya 1989; K. Bhatta- 
charya 1998; Franco 1994; Matilal 1986; Potter 1977; 
Suryanarayana Shastri 1942 

Pramana-samplava (co-extensivity of the means of knowl¬ 
edge): realists, especially the Nyaya-Vaisheshikas and 
Purva Mimamsakas, oppose the view of the Sautran- 
tika Buddhists that conceptual thought and language 
are human constructions only indirectly related to the 
inexpressible, momentary real particulars (svalakshana) 
that are given only in perceptual sensation. They hold 
that our concepts, simple and complex, correspond to, 
by way of copying, reality as it is actually structured. 
B oth individual entities and their properties are objec¬ 
tive realities and may be known by sensory percep¬ 
tion (nirvikalpaka-pratyaksha), concept-laden percep¬ 
tion (savikalpaka-pratyaksha) and inference (anumana). 
Fire may be known by both perception and inference, as 
when its presence is deduced from that of smoke. 

See Pramana-vyavastha 

p ramana-vyavastha: while the realists hold that, for instance, 
hre as a whole concrete reality may either be perceived 

y more than one of the senses, or grasped by inference. 
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the Buddhist view is that the visual sense grasps only 
colour, the tactile sense grasps only heat, the auditory 
sense grasps only crackling, and the sense of smell grasps 
burning. Moreover, the two reliable means of knowledge 
(sense perception or pratyaksha and inference or anu- 
tttana) exclusively have their own domains. No entity of 
a certain type can be the object of two different prathanas. 
What is perceivable is not inferable and vice versa. The 
unique, inexpressible particulars that are given in sensory 
perceptions cannot be the direct objects of awareness in¬ 
volving conceptual construction. This means that if there 
is a mind-independent reality, it is literally unthinkable. 
Concepts, such as those of fire and smoke, are prod¬ 
ucts of conceptualisation ( vikalpa ; kalpana) operating 
on sensory impressions (or, for the idealist Vijnanavada, 
complexes of simple ideas). Inferences involving smoke 
and fire operate at this conceptual level, which is indi¬ 
rectly related to the temporary combinations of particular 
instants. 

Acceptance of this view means that the Buddhist can¬ 
not know how many reliable means of knowledge there 
are. If a cognition is not grasped by another cognition but 
only by itself, and if perception is grasped only by per¬ 
ception and inference only by inference, and if there is no 
persisting soul that could coordinate different cognitions, 
then one cannot count the reliable means of knowledge. 

Pramanya (the veridicality of knowledge): it is a controver¬ 
sial issue whether when one knows something one must 
also explicitly know that one knows. Does having a true 
thought require that one knows its truth? Can we be said 
to know without subjective certainty? The theory that 
the conditions that produce cognition are sufficient to 
produce its truth (prama) is the view that truthfulness 
is intrinsic to knowledge ( svatah pramanya). The theory 
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that the causal conditions of a cognition are not suffi¬ 
cient for its being true, which requires some extra con¬ 
firmatory factor, is the view that truthfulness is extrinsic 
to knowledge (paratah pramanya). After Dharmakirti, 
most Buddhist philosophers say that some cognitions are 
true intrinsically and others extrinsically, according to cir¬ 
cumstances. 

Further reading: G. Bhattacharya 1989; Matilal 2002b; 
Mohanty 1966 and 1992 

Prasajya-pratishedha (verbally-bound or propositional nega¬ 
tion): the term signifying negation is connected with the 
verb and there is no positive implication. For example, 
‘Do not eat garlic’ does not tell one what to eat and ‘Don’t 
look at the sun does not tell one what to look at. 

Some Madhyamaka Buddhists appeal to this form of 
negation: they can reject opposing views without attract¬ 
ing the objection that they are guilty of self-contradiction 
by implicitly committing themselves to a dogmatic posi¬ 
tion or just a positive truth-claim. 

See Paryudasa-pratishedha 

Prasanga (unwanted consequence; reduction to the absurd): 
an argumentative technique that takes into consideration 
opposite to what is actually believed and demon- 

Str l teS l k leads t0 unwant ed consequences. The belief 
is thereby validated. A Buddhist would argue: 

Suppose that an entity has an unchanging nature, 
uppose that it is capable of causal activity, 
t is a ways capable of exercising that causal activity. 
° in t e present, it is producing past and future 


In other cases, the technique is deployed to demon¬ 
strate t at an opponents position, in its own terms, is 
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inconsistent. And, bearing in mind that, for the Nyaya 
school, universals are simple and have many instances: 

Whatever occurs in many instances must be com¬ 
plex. 

A universal is held to occur in many instances. 

It must be complex. 


Further reading: Kajiyama 1998; Matilal 1986 and 
2002b 

Pratitya-samutpada (interdependent origination): the basic 
Buddhist theory that sees causality as nothing more than 
one thing’s always following another in our experience. 
Events occur successively but there are no real causal re¬ 
lations or forces over and above what happens. What we 
interpret as cause and effect cannot be joined by a real 
relation that is a further factor since cause and effect oc¬ 
cur at different times. Dependent origination is also the 
rejection of the view that there are types of individual en¬ 
tities with innate and specific causal powers: acorns don t 
contain tiny oak trees in a state of potentiality. But it also 
denies that things happen randomly, which would make 
nonsense of moral responsibility. Anything recognised as 
an entity has come into being in dependence on a complex 
of conditions. Buddhists deny that there are any singular 
persisting entities that produce others. Rather, reality con¬ 
sists of cooperating moments in fields of energies that are 
held together by a sort of magnetism. The latter power 
imposes temporary continuity on a stream of events. In¬ 
dividual people are streams of such essentially temporaiy 
physical and mental factors. The theory of conditioned 
origination is an attempt to account for our experience 
of organisation and repeatability. It applies to the physical 
and psychological realms and guarantees that actions will 
produce consequences appropriate to their moral quality. 
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t is a structuring principle that automatically governs the 
ormations and interactions of the basic mental and phys- 
ica e ements of existence (dharma). Morality requires 
sue organisation because Buddhists deny that there is 
f. n ^ Persisting entity such as the soul (atman) that would 
m p ou Shts and actions with their results in this and fu- 
ture ives and which would experience the consequences 
o et ically significant actions [karma). And there is no 
Ood who could act as a moral superintendent. 

nter ependent origination is sometimes expressed as 
a twe ve old chain: basic ignorance (avidya) conditions 
armic ispositions (samskara), which condition men- 
ta events (vijnana), which condition the psycho-physical 
° y | a ™a-ru.pa), which conditions the sensory recep- 
ors, w ich condition sense-object interactions, which 
on ition eelings (vedana), which condition ‘thirst’ or 
esire, which conditions craving (upadana), which condi- 
10 ns repeated existences (bhava), which condition births 

■ 1C conc htion old age and death (jara-maranam) 
and all our woe. 

he M adhyamaka school, founded by Nagarjuna, in- 

11 ^ ets ^ rat ^y a ' samu tpada in terms of the relativity of 
all conditioned things. 

See Satkaryavada and Asatkaryavada 
1969* readlng: Collins 1982; Gethin 1998; Rahula 


I see t-k COl ) nt ^ r P ar,: °f an absence or the absentee): when 
of the m - 6 i C ^ S are not on ^ es k, my mental image 
sence j. J SSlng e y s * s ^e counterpart of the perceived ab¬ 
as the ^ a y a ~ a * s keshika philosophers define an effect 
as the counterpart of its prior absence, 
further reading: Matilal 1968 

Pratyabhijna (-Recognition-): Kashmir, school of philoso- 
connected with a monistic form of Shiva worship. 
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Original thinkers include Somananda (900-50 ce), Ut- 
paladeva (925-75 ce) and Abhinavagupta (975-1025 
ce) who teach a form of absolute idealism according to 
which everything that appears to us as material and ev¬ 
erything individual is projected by a single consciousness. 
The argument is that whatever causes the physical world 
must be non-physical. Since individual centres of con¬ 
sciousness are localised by matter, the ultimate source 
must be unconditioned, creative universal consciousness. 
On the individual level, we can only make sense of the 
coherence of our experiences and memories if they be¬ 
long to a single persisting conscious subject (inhabiting 
a stable world regulated by objective structures). This is 
extended macrocosmically. The universe of subjects and 
objects holds together because it Has a single conscious 
source that preserves it in being. The coordination of di¬ 
verse subjects and objects is possible only if they are as¬ 
pects of a single, universal field of experience. Universal 
Consciousness causes objects of awareness to appear as 
if distinct from the limited subjects of experience. The 
forms figuring in our awareness have as their objects the 
ideas (abhasa) projected by the universal consciousness. 

The goal of religious practice is the transcendence of 
limited individual subjectivity. Enlightenment is the reali¬ 
sation that the subject that has selfishly considered itself as 
an individual is identical with the universal transcenden¬ 
tal conscious energy ( samvit ), named Shiva. Liberation 
from rebirth (tnoksha) is the recognition that, ‘I am Shiva 
and this whole world is my self-expression’. The authen¬ 
tic identity is already present as the constant background 
to all experience but must be re-cognised and reflected 
upon as the ultimate conscious principle manifesting it¬ 
self as all limited subjects, acts and objects of experience. 
What appear as external, physical objects depend upon 
consciousness. Since causality is exclusively a property 
of conscious agents capable of volition, creativity by the 
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physical is impossible. Since only an idea can be ^ ^ 
thus represent an idea, consciousness would no P 
matter if matter were something totally d ' ffcrcn ' ' s . 
We cannot experience anything other than consc 
Further reading: Singh 1982; Torella 2 


Pratyaksha-anupalambha (positive and negative p 
tions): the Buddhist Dhartnakirti thinks that a causa 
nection (karya-karana-bhava) is one of the two orm 
natural regularity ( svabhava-pratibandha ) between 
logical reason and what is to be proved in a orma 
ference. A causal relation is understood throug posi 
and negative perceptions. The causal connection et ^ ee . 
smoke and fire is known when we find that smoke, w lC ^ 
had not been present, appears when fire is introduce an 
that, when the fire is extinguished, the smoke disappears. 

This is applied in a proof of the existence of streams ° 
experience other than one’s own. Given that we see t 3 
our own actions happen after our intentions and that t e 
do not happen in the absence of our intentions, there is a 
causal connection between intention and the occurrence 
of action. The causal relation is established by perception 
and non-perception and consists in positive and negative 
agreement. Seeing that actions separate from us occtir 
even when we have not framed any intention, we inf er 
intentions elsewhere to be the cause of the other actions- 
Thus other minds are established. 


Pratyaksha-pramana (sense perception as a reliable metho 
of acquiring knowledge): the Nyaya tradition says that 
perception is a cognitive episode arising from contact be¬ 
tween some object and a sense organ. It is non-verbal, r e " 
liable and determinate. Most Nyaya thinkers accept that 
the relation is a physical one in accordance with their view 
that cognition is always the manifestation of some object 
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belonging to the physical environment. They take it for 
granted that sensory perception is our basic mode of ac¬ 
quiring knowledge. The Buddhist Dignaga distinguishes 
sharply between two types of mental process: perception, 
which is free from conceptual interpretation and lan¬ 
guage, and mental construction (vikalpa/kalpana). The 
former relates directly to reality — a flux of inexpress¬ 
ible, momentary particulars: the latter organises that flux 
of instants under general concepts and is thus at one re¬ 
move from the data of experience. Dignaga denies that 
perceptual experiences can be expressed in words. They 
are thus incommunicable. This disjunction is resisted by 
the Nyaya thinkers and those influenced by.them. They 
hold that some reliable perceptions involve concepts and 
are linguistically expressible (savikalpaka-pratyaksha), 
while others are concept free ( nirvikalpaka-pratyaksha ). 

Further reading: G. Bhattacharya 1989; Franco 1994; 
Matilal 1986; Mohanty 1992; Potter 1977 

Pratyaya (four causal factors): Abhidbarma Buddhists, who 
think that the primary data of awareness are provided 
by realities external to the mind, analyse events as com¬ 
plexes ( samagri ) comprising four types of causal con¬ 
ditions: a preceding moment in any sort of series is 
called the immediate condition ( samanantara-pratyaya ); 
an object-condition ( alambana-pratyaya ); an efficient 
condition ( adhipati-pratyaya ); and attendant circumstan¬ 
tial conditions (hetu-pratyaya). A perception such as 
that of the colour red would be analysed as a complex 
event: 

1. The immediately preceding moment in the stream of 
consciousness ( samanantara-pratyaya ). 

2. A flash of red atoms ( alambana-pratyaya or objective 
condition). 
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3. An operation of the visual faculty (adhipati-pratyaya). 

4. Light {hetu-pratyaya ). 

Buddhist Sautrantikas , who deny that we are directly in 
touch with objective reality consisting of an elusive flux of 
instantaneous unique particulars ( svalakshana ) and think 
that our ideas are the primary objects of awareness, say 
that the alambana-pratyaya is the red mental image that 
the mind forms after sensory perception of the fleeting 
realities. This immediately preceding perception is the 
samanantara-pratyaya. They rename the hetu-pratyaya 
as the sahakari-pratyaya. It becomes the cooperation be¬ 
tween the two different sorts of consciousness: pure sen¬ 
sation and image formation. 

The Buddhist idealists (Vijrtanavada) think that only 
ideas exist and that minds have a tendency to project them 
as if they were external things. They see no need to pos¬ 
tulate the existence of real material atoms. They say that 
an idea occurring in a stream can be the objective ground 
o another idea. An idea with red content becomes the 
object of another idea. 

Further reading: Frauwallner 1995; Kajiyama 1998; 
otcherbatsky 1993 

dgalavada (Personalist theory): there were some early Bud- 
ists atsiputriyas or Sammitiyas) who, while not ac- 
epting t e soul (atman) as a further fact over and above 
e stream of experiences, thought that there was an entity 
t ,a 0 a .^^ rson (P u dg a la) that emerged from the interac- 
ons o t e five constituents ( skandhas : body, feelings, 
perception^ dispositions of character and thoughts) with 
ic it was neither identical nor distinct. It could neither 
e c assi e as an ultimate reality, nor as a purely fictional 
invention. e motivation for this view was probably that 
constituents of personality and their combinations were 
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insufficiently substantial to be the bearer of moral respon¬ 
sibility and the recipient of the future consequences of 
actions. This view was rejected by most Buddhists as a 
surreptitious return of the notion of soul or permanent 
identity. 

Further reading: Conze 1959; Mookerjee 1975 

Purusha the Samkhya concept of soul (atman). There is an 
infinite number of self-contained and isolated centres of 
radiant but inactive blank consciousness. When entan¬ 
gled in matter ( prakriti ), these monads are merely the 
witnesses of thoughts and feelings that are properties of 
the basically material intellect. 

Purushartha: in Hinduism, the legitimate goals of human 
life were initially conceived as social and religious duty 
(dbarma ), from which flows economic prosperity ( artha ), 
which is a consequence of the householder’s following his 
proper occupation, and sensual pleasure ( kama) whose 
ultimate aim is procreation. This formulation prescribes 
what a man must do if he is to live in harmony with nat¬ 
ural law and thus help to perpetuate the universal cosmic 
order. To these were added final liberation (moksha) from 
bondage to rebirth as an individual in the here and now 
(samsara). This is effectively the rejection of the other 
three values. But the conception was successfully inte¬ 
grated into the dominant ideology by specifying moksha 
as the dharma of the renouncer (samnyasin) who had ful¬ 
filled his duties as a member of the shared public religion. 
1l his negative form of duty was termed nivritti-dharma 
(‘religion of renunciation’) in contradistinction to active 
religion (pravritti-dharma) of the ordinary householder 
in the world. The tension between the two is sometimes 
seen as one of the enduring features of Hinduism. 

Further reading: Flood 1996 
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Purva Mimamsa/Purva Mimamsaka: one of the six main¬ 
stream Hindu darshanas , this is systematic reflection 
upon the meaning and fruits of ritual religion prescribed 
by those portions of the eternal, authorless and infallible 
Vedas that are the only source of knowledge (pramana) 
about social and religious duty. They insist that the pur¬ 
pose of the Veda is to tell the qualified Hindu what actions 
have to be performed. The Mimamsaka outlook was not 
theistic in that they believed that the gods (devas) existed 
only in name, only in so far as their names were men¬ 
tioned in the sacrificial rituals. They maintained that the 
universe is beginningless and that its continued existence 
depended upon the Vedic rituals and not upon divine cre¬ 
ation and support. The cosmos is a self-regulating pro¬ 
cess, the arena in which sentient beings perform actions 
and reap their consequences. 

Exact performance being necessary for the ritual’s suc¬ 
cess, precise understanding of the instructions was essen¬ 
tial. This lead to a concern with the nature and operation 
of words and sentences. They claim that the relation be¬ 
tween a word and its object is innate (autpattika) and 
permanent (nitya), The word-meaning relation holds be¬ 
tween the word’s sound and the form (akriti) common to 
t e class of objects that it denotes. Word sounds partici¬ 
pate in the nature of their objects. 

. The nee d to establish the infallible authority of the Veda 
c them into enquiries into the scope of the means of 

nowledge [pramana), Mimamsakas say that the mind 
1S a lank slate, passively receiving data. Cognitions are 
acts t at manifest a mind-independent external world. 
As such, they may be presumed always valid. So the au- 
t ority of the Vedic commands is unquestionable simply 
because they are known. 

The basic text is the Mimamsa Sutra of Jaimini (c. 100 
ce) with the commentary by Shabara (fourth century ce). 
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In the second half of the seventh century the school di¬ 
vided into the followers of Kumarila and Prabhakara , 
the latter insisting that the Vedic injunctions (vidhi) in¬ 
cite action automatically, while the former hold that their 
motivating force is the prospect of rewards yielded by 
the rituals. Ritual performance keeps the cosmos go¬ 
ing, provides benefits in this life and heavenly pleasures 
(svarga) for those who acquire sufficient merit. The de¬ 
veloped tradition understands the soul as in itself an eter¬ 
nal spiritual essence that is embodied owing to karma 
and which really becomes involved in active life. The dis¬ 
interested performance of ritual in a spirit of ‘duty for 
duty’s sake’ effects a depersonalisation, culminating in 
release from rebirth once one’s karma stock has been 
exhausted. 

The Vedic statements are classified as action commands 
(vidhi), descriptions and explanations ( arthavada ), and 
incantations (mantra) to be used in the rituals. Since the 
Veda teaches what must be done in the ritual sphere, 
action commands are primary. Arthavadas are auxiliary 
statements that motivate the performance of actions com¬ 
manded by vidhis by stating their rewards. 

Further reading: Cowell and Gough 1996; Hiriyanna 
1993; Jha 1964 and 1964 


Purvavat: the inference of an effect from a cause. We may 
infer some future event on the basis of a present one, as 
when we predict rain from clouds. 



Ramakantha Bhatta (950-1000 ce): principal philosopher of 
the dualistic and realistic Kashmiri Sbaiva Siddhanta 
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ritual cult His works include the Nareshvaraparik- 
s apfa as a and commentaries on the Matangaparame- 
shavara Agama and the Kiranatantra as well as commen¬ 
taries on works by Sadyojyoti. 

His principal opponents include Buddhists in the tra- 
tton o igrtaga and Dharmakirti, some of whose the- 
ories a een translated into a metaphysic of absolute 
i ealism by Utpaladeva who belonged to the rival Kash¬ 
miri Sha-va Pratyabhijna school. 

defends tbe y i ew that individual souls are perma- 
inp C ? ntres ° knowledge and agency. Individual think- 
, I U e j tS , are ^ as * c realities in the sense that, while 
tir - f Chair I nCed observers to establish their iden- 

thp R nee n ° externa ^ establishment. He refutes 

suner 11 ^^ V16W tHat We are just streams of experiences 
that- j^P 0511 ^? continuity upon themselves, maintaining 

soul i* 6 ^ rsist '‘ n ^ ‘^entity and responsible agency of the 
the dica^ CV1 - Cnt to eacb individual and pointing out 
accented !-u US T P * cat ‘ ons for human behaviour were it 
than th 1 3t ^ ° ne Wh ° P er f° rm s the deed is other 
refutarin ° n 'f T ° ex P er i ence s its results. This involves a 
of cause ° f , the f , Buddhist repudiation of real, structures 
of success 3nd effCCtS in faVOUr of the mere occurrence 
idealism inti f Ve ” tS ' a ^ so cn ticises forms of Buddhist 
ence arel? k " g the Siddh “”«” belief that we experi- 
God He tW u Ctl u 6 env ^ ronment that has been created by 
by inferenr 11 *!^ ^ existence of God can be proved 
whatever is ^ W ° dd Consists of composite realities; 
to its complexity P ° Slte ^ 3 conscious maker adequate 

Further reading: Goodall 1998; Sanderson 1992 

Ramanuja (fl. lion rc\. d 

tic Vedanta resoluietv was a theologian of theis- 
vaita) tradition u ^ PP° se d to the non-dualist (ad- 
} adlt, ° nS - He wante d to show that the beliefs 
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and practices of his devotional Shri Vaishnava cult were 
the true expression of the orthodox Vedic religion repre¬ 
sented by the Brahma-Sutras , the Upanishads , the Bha- 
gavad Gita and the Dbarmashastra literature. His most 
important works are the commentary on the Brahma- 
Sutras , called the Shri Bhashya , the commentary on the 
Bhagavad Gita and the ‘Compendium of the Meaning of 
the Scriptures’ ( Vedarthasamgraha ). 

While the Advaitins view the world including indi¬ 
vidual experiencers and agents as an illusion concealing 
an impersonal Absolute that is inactive, featureless con¬ 
sciousness, Ramanuja sees it as really created by a per¬ 
sonal God who invites our loving response. He believes 
that there are three types of realities: a personal divine 
life called Vishnu Narayana ; individual souls which are 
always aware of their enduring identities whether they be 
subject to karma or enjoying the supernatural state that 
is exempt from karma ; and physical bodies and objects 
occupying the material environment. Souls and matter de¬ 
pend upon God: a physical body is an entity only if there is 
a soul associated with it. Interpreting some passages in the 
Upanishads , which refer to a soul who is the inner self and 
guide ( antaryamin ) of individual selves, he articulates the 
relation between God and the world of souls and matter 
in a soul-body model ( sharira-shariri-bhava ). He accepts 
the satkaryavada theory of causation according to which 
effects pre-exist in their underlying cause before becom¬ 
ing entities. Brahman is called the cause of the universe 
when its body is in its causal mode, ‘containing all entities 
in potential form. Brahman is in its effected mode when 
selves and matter are manifested. Theorists belonging to 
the Bheda-abheda-vada tradition thought that creation 
is a transformation of God (Brahma-parinama-vada) . For 
Ramanuja this implied too close an association between 
God and the cosmos. His view is that the creation of the 
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cosmos occurs in the sphere of Brahman's body and does 
not affect the divine life as it is in itself. 

Ramanuja understands devotion to God (b a ti) (as 
a mode of relationship with the personal god is nu 
Narayana that will culminate in communion wit go 
in heaven. Devotion is more than feeling. It invo v ^s t e 
awareness of one’s ultimate dependence upon God, t e in 
ner guide. In this world, devotion is expressed in the un 
selfish observation of one’s caste- based social an re 1 
gious duties [varna-ashrama-dharma) . It is a response to 
a profound conviction that if God is the foundationa 
cause of everything, then everything one does is also an 
action of God. This does not mean that one’s actions are 
not one’s own. It means that it is thanks to God s initia¬ 
tive that the dependent soul is itself an entity with its own 
activity. 

See Lila 

Further reading: Bartley 2002; Buitenen 1953 and 
1956; Carman 1974; Cowell and Gough 1996; Lipner 
1986; Thibaut 1904a 


GO 

Saccidananda (Being-Consciousness-Delight): this is an 
^dvaita-Vedantin expression for the Authentic Real¬ 
ity [Brahman). The true reality is unconditioned self- 
awareness delighting in itself. It is a state of pure tranquil¬ 
lity, beyond all oppositions such as that between knower 
and known. This is perhaps what the introverted medi¬ 
ator, who has renounced the world of change with all it 
°bjects of attachment, frustrations and anxieties, experi- 
e nces in profound states of contemplation. His experience 
of unity and peace tells him that the world of differences, 
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change and becoming cannot be truly real. It is a poor 
substitute for the unalloyed bliss of tranquil absorption 
in pure consciousness. 

Undifferentiated being is equated with consciousness. 
Consciousness is foundational in that it can never be 
negated. Only something conscious can ask questions 
about the nature of consciousness. While the existence 
of entities is established by consciousness, consciousness 
is self-established, needing nothing outside itself.. What¬ 
ever is an object of consciousness can be negated. It is be¬ 
cause consciousness cannot be negated that it is authentic 
Being. 


Sadharmya-drishtanta see Hetu and Sapaksha 


Sadhya: in the context of an inference ( anutnana ; prayoga ), 
that which is sought to be established or the object to 
be inferred. Typically, the inference begins with a doubt 
about the occurrence of the sadhya in the subject of the 
inference. Is there fire on the mountain? Yes, because there 
is smoke {hetu). Smoke is said to be pervaded by fire, 
wherever there is smoke, there is fire. The relationship 
between smoke and fire is one of invariable association 

(vyapti). . , 

Further reading: G. Bhattacharya 1989; Ganeri 2 


Saguna Brahman: the view of theistic Vedantins sue i as 
Ramanuja and Madhva that the ultimate foundation o 
reality ( Brahman ) is a personal God that is both creative y 
active and endowed with super-eminent qualities sue as 
being all-powerful, all-knowing and blissful. Such a Go 
responds favourably to human devotion. 

Sahopalambha-niyama (invariable co-apprehension), this is 
an argument that we can attach no sense to the notion 
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of physical reality existing apart from minds. Since the 
awareness of blue is simultaneous with the blue thing, and 
blue and the awareness of blue never occur separately, 
we must assume that they are the same. As interpreted 
y in the Buddhist idealist Vijnanavada, this means that 
that there is nothing external to minds. As interpreted 
y Sautrantikas like Dharmakirti, it means that we only 
now our ideas and that we cannot know reality as it is 
in itself outside the mind. 


ara vada. this is a Buddhist view that each object- 
awareness has its own form or mental image (akara) that 
istinguishes it from other ideas. The form is what we 
are irectly aware of and think with. It may derive from 
some extra-mental reality of which we have received sen¬ 
sory impressions, or it may just be an idea. The former 
is the view of the Sautrantikas and the latter that of the 
i ealist Vijnanavadins who hold that everyday unenlight- 
ne experience is just consciousness projecting its forms 

F SUC , a Wa ^ a PP e ar to be external objects, 

rom t e presence of forms in awareness, Sautrantikas 

f r f n °‘ :) j ectlve domain that causes them. But since we 

/ now our ‘^ eas > we can never be acquainted with 
whatever causes them. 

pn^^ U ^j^' St Realists agreed that the awareness of the 
obi<^ t- ten6 j P erson * s ^ ree from the distinction between 
is ai° cognising subject. But some thought that it 
. i° , ree rom * ma g es that are necessarily features of 
unenlightened experience. They call this Nirakara-vada, 

x P res sion t at usually labels the view that conscious- 
of obje c a ts° rm CSS illuminating a ready-made world 

See Dharmakirti 

Further reading: Kajiyama 1998; Matilal 1986 
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Samanadhikaranya: in logic, samanadhikaranya means co¬ 
occurrence of two or more items (for example, an in¬ 
dividual substance and its properties) in the same sub¬ 
strate. In grammatical usage, it means the reference to 
one object by terms that have different grounds for their 
application (pravritti-nimitta). The interpretation of co- 
referential Upanishadic statements such as Tat tvam asi 
(‘That thou art’) and Satyam jnanam anantam brahma 
(‘The Supreme Being is Reality, Consciousness, Infinite ) 
is central to Vedantic theology. Non-dualistic Advaita 
Vedantins such as Shankara emphasise the singleness of 
reference and take co-referential constructions as iden¬ 
tity statements conveying a featureless essence. So the 
different grounds for the applications of the terms are 
treated as modes of presentation that the mind can grasp. 
Ramanuja and his followers hold that the differences be¬ 
tween the grounds for the applications of the words imply 
objective distinctions in what they are about. Samanad¬ 
hikaranya is thus the reference to one object of words 
expressing several properties that the entity actually pos¬ 
sesses. 

Further reading: Bartley 2002 

Samanya (generic property) or jati (natural kind): according 
to Nyaya-Vaisheshika one of the types of basic features of 
the cosmos (padartha). These are objectively real general 
properties inhering in substantial continuants ( dravya ), 
qualities (guna) and motions (karman). They are unitary, 
eternal and present in many particular entities (vyakti). 
Structural principles organising the natural world, they 
explain why a given general term or concept can be ap¬ 
plied to a number of distinct individuals. They account for 
our awareness of common features. Universals are hierar¬ 
chically ordered. Being ( satta ), present in all substances, 
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qualities and motions, is the most inclusive. Next 
substance-ness, quality-ness and action-ness. en t ere 
are the properties shared by natural kinds and arte acts, 
cowness, treeness, potness and clothness. (What are arte 
facts from a human point of view can be treated as quasi 
natural configurations since they are causally relate to 
physical atoms.) These are manifested in the concrete 
physical structure (akriti or samsthatta) common to a 
kind. Universals are shared by tokens of types of par¬ 
ticular properties (guna) and actions [karntun). All red 
instances have redness in common. The same applies to 
the five types of motions. 

Universals regulate generative causality in that they im¬ 
pose limits on difference and change. An entity cannot 
change into another of a different kind. But an entity can 
become another (natural reproduction) just in case the 
same universal occurs in each. 

Neither every shared characteristic is an objective uni¬ 
versal, nor do all general terms stand for them. 

See jati-badhaka and upadhi 

Further reading: G. Bhattacharya 1989; Potter 1977 


Sati\ 

m anya-lakshana (extraordinary perception): in Nyaya- 
atsbeshika this means perception of the universal prop- 
ert Y common to all members of a class, although only 
°i? C t ^ le mem ^ ers * s P re sent to the mind. It also means 
that although no one has observed every case of smoke 
and every case of fire, their invariable association can be 
known. When we use an inference of the form: ‘There is 
hre on the mountain. Because there is smoke on the moun¬ 
tain. Wherever there is smoke there is fire: Like in the 
kitchen’, the Nyaya philosopher says that once one has 
seen the association of smoke and fire in the kitchen, one 
understands through extraordinary perception both the 
universals smokeness and fireness and the relationship 
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of pervasion (vyapti) between them. Since the universal 
occur in all cases of smoke and fire, it follows that one 
perceives the pervasion that holds in all cases, including 
the mountain. 

Samanyato-drishta: a type of inference accepted by Nyaya - 
Vaisheshika and Samkhya . It is used to infer what can 
never be perceived (for example, self, space, time, atoms 
and the primal material cause) by the senses. It works 
like this: observation that a body has changed its place 
implies movement. If I see a star at two different positions 
in the night sky, I may infer that it moves although the 
movement is imperceptible. 

If qualities always belong to substrates and if desire 
and cognition are qualities, I can infer that there is a self 
to which they belong. 

Samavaya (inherence): according to Nyaya-Vaisheshika this 
relation is one of the basic types of reality (padartha). 
Nyaya posits a universe consisting of innumerable ob¬ 
jects and structuring factors. Continuing substances, par¬ 
ticular qualities, movements and universal properties are 
all counted as entities. There has to be a sort of relation 
that can combine such realities into complexes while pre¬ 
serving the differences between types. Samavaya is the 
relation by which types are held together while retaining 
their own identities. It is the cement of the universe. It 
integrates the constituents comprising particular objects. 
It combines two items when one is inseparable from t e 
other in the sense that the breaking of the connection 
entails the destruction of one of the terms. It thus differs 
from conjunction ( samyoga — which links individual sub¬ 
stances), where both terms survive separation. 

Inherence obtains between particular qualities (guna) 
and the substances possessing them, actions and their 
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substrates, universals and their particular instances, and 
individuators (vishesha) and the permanent su stances 
(for example, souls and atoms) that they unique y speci y 
by inhering therein. 

A complex substance is a whole (avayavin) in ering 
in each of its parts. A cloth cannot continue in existence 
without the threads, while the threads may exist sepa 
rately. Qualities and action inhere in substances. The par¬ 
ticular case of the quality blue that is a feature of some 
lotus needs the lotus for its occurrence. A quality is always 
a property of something. Although we never encounter a 
lotus without some quality or other, at the first moment 
°f its existence, the substance has neither qualities nor ac¬ 
tions. Quality presupposes substance but substance does 
not presuppose quality. Qualities (and actions) only exist 
ln some substance that supports them. 

Universals inhere in substances, qualities and motions. 
An individual cow is nothing unless it is an instance of 
the generic property cowness. 

It may appear that if x and y are joined by R and R is 
a lso a reality, we will need further connections to relate R 
to x and R to y. This would generate an infinite series of 
relations. To avoid this, the tradition holds that inherence 
relates itself to its terms — it behaves like glue. 

Further reading: G. Bhattacharya 1989; Halbfass 
1992; Potter 1977 

Samkhya: one of the six orthodox Hindu systems of salvation 
(Darshana), usually associated with the Yoga tradition. 

he school’s basic text is the Samkhya Karikas of Ish- 
Va rakrishna (c. 400-500 ce) upon which there are com¬ 
mentaries among which are the Yuktidipika (c. 650 ce) 
a nd Vachaspati Mishra's Tattvakaumudi (c. 841 or 976 
CE )* Samkhya , a world-renunciatory outlook, posits a du¬ 
alism of souls (Purusha - an infinity of isolated, inactive 
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spirits outside space and time) and Primal Matter ( Prad- 
hana or Mula Prakriti) that transforms itself ( parinatna ) 
into the cosmos of mental and material phenomena. They 
accept the satkaryavada theory of causation which holds 
that products pre-exist in a potential form in their un¬ 
derlying, material causes. Prime Matter consists of three 
strands or qualities ( gutta ): sattva (goodness and light), 
rajas (dynamic energy) and tamas (heavy and dark). 
Before the cosmic transformation, they are in a state of 
equilibrium, cancelling out one another’s properties. The 
Purushas are inactive, individual centres of unchanging 
self-awareness. Their ‘mere existence’ is said to prompt 
the transformation of material nature. Prakriti trans¬ 
forms for the sake of the human souls so that they have 
experiences that lead them to realise the difference be¬ 
tween soul and matter; Opponents ask how an uncon¬ 
scious cause can act for the sake of anything, let alone 
produce specific and organised realities. 

Matter evolves to produce the basic material and psy¬ 
chological realities (tattva — buddhi (mind); ahantkara 
(ego and will); manas (sensory coordinator); the five 
senses ( indriya ), physical organs; the essences of sounds, 
touch, colours, tastes and smells; and the gross elements — 
space, air, fire, water and earth which make up physical 
objects). These products contain the gurtas in differing 
proportions. 

The Purushas become entangled in and misidentify 
themselves with aspects of the material environment, in 
particular psychological faculties and body. Given the 
‘proximity’ of the Purus ha-consciousness to the mind 
(i buddhi ), the latter is illuminated (the material buddhi 
becomes ‘consciousness-like’) and the confusion is com¬ 
pounded when the activity of the buddhi is misattributed 
to the inactive Purusha. Thus we have the origins of 
the individual person and the series of births marked 
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by suffering. Liberation [kaivalya — ‘wholeness’, ‘isola¬ 
tion’) from the samsaric cycle of unsatisfactory becom¬ 
ing results from the discriminating insight, presupposing 
the discipline of Yoga , that the conscious principle is dis¬ 
tinct from the physical and psychological sphere. Prakriti 
ceases to function in relation to the enlightened spirit. 
Liberation occurs when the gurtas are reabsorbed into 
prakriti . The soul recovers its true form, detached from 
mental modifications. 

Some Samkhya thinkers accepted the existence of God, 
who is pure awareness, without asserting that he either 
creates or is involved in the domain of souls and matter. 

Further reading: Hiriyanna 1993; Larson 1979; Larson 
and Bhattacharya 1987 

Samkhya (number): numbers are classified by the 
Vaisheshikas as one of the sub-varieties of the category 
(padartha) quality (guna). A quality is a non-repeatable 
particular property. The particular grey belonging to 
the sky outside is different from, although belonging to 
t e same type as, the grey of my hair. Qualities can only 
e properties of substances (dravya). In the case of 
number we can say that every object has a unit-quality 
istinct from but of the same kind as every other unit- 
quality. The quality ‘two’ inheres in each member of a 
pair and three in each of a triad, and so on. But because 
numbers are qualities, the Vaisbesbika system does not 
et us ascribe a number to a multiplicity of qualities 
(a though we can count the objects in which the quality 
in eres). In response to this problem, the Nyaya philoso- 
p er Bhasarvajna denies that numbers are qualities and 
understands them in terms of identity and difference. 
To say that something is one (or that there is one of 
something) is just to assert the entity’s identity. Saying 
two and so on is asserting difference. 
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The Navya-Nyaya philosopher Raghunatha argues 
that number is a separate category of reality ( padartha ), 
not a variety of quality, because we ascribe number to 
qualities. Numbers apply to objects in a way different 
from that in which universals and qualities do. A number 
applies to a group (for example, eleven footballers) col¬ 
lectively. It is not related distributively to each member 
(as when we say, ‘the birds are singing’ we mean that 
each bird is singing) because it is not the case that each 
member of the team is eleven. The relation of a number 
to a collection is of a unique type that he calls ‘compre¬ 
hension 5 (paryapti). The attribution of number depends 
upon the mind counting and grouping individuals. This 
does not mean that numbers are subjective impositions: 
two exists and we perceive pairs, three exists and we 
perceive triads. 

Further reading: G. Bhattacharya 1989; Ganeri 2001a; 
Ingalls 1951; Matilal 2002b 

Samnyasa (renunciation of social and religious duty): the re¬ 
nunciation of ritual religion and caste status. It is for¬ 
malised through a special type of initiation ritual. Initially 
this may have been an expression of the endless repeti¬ 
tions characterising the everyday life of the adult male 
householder with his duties of wealth creation, procre¬ 
ation and the performance and patronage of rituals. But 
it was integrated into mainstream religion and classified 
as the fourth stage of life (ashrama) additional to those of 
celibate studentship, being a householder (grihastha) and 
retirement or ‘forest-dwelling 5 (vanaprastha). The ideal 
of ultimate liberation (moksba) from the series of births 
was sometimes defined as the duty (svadharma) of the re¬ 
nounces It is accepted that detached and self-controlled 
individuals of unusual virtue may renounce without hav¬ 
ing lived as householders. 
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Renouncers are homeless wanderers committe 
celibacy. They possess only a saffron robe, begging 
and staff. They are dedicated to liberation from rebirth 
through insight ( jnana-tnarga ) into the nature o t e so 
The Advaita-Vedantin thinker Shankara , lmse a 
nouncer, thinks that the rituals and their resu ts e ° 
to the sphere of ignorance and desire and a\e no p 
in the life of the person who has realised that t z sou 
identical with the supreme reality beyond all di terence 


and change. 

Nevertheless, renunciation has always been controver 
sial and for some people renouncers are objects o ear 
and suspicion. There is a resistance to the idea that an) 
one should abandon the rituals commanded by the Ve cis 
and go it alone. So some traditions hold that ritual perfoi 
mance is mandatory: what one should renounce is desire 
for the results of the rituals. 

Further reading: Dumont 1980; Olivelle 1986 


Samsara: the unsatisfactory round of embodied existences 
propelled by the accumulated stock of merit and demerit 
(karma) associated with the soul ( atman ) and by which 
it is personalised. Release ( moksha) from rebirth is the 
ultimate goal of all paths to salvation. 

See Duhkha 


Samyoga (relation of conjunction): conjunction is classified 
by the Vaisheshikas as one of the sub-varieties of the 
category ( padartha) quality (guna). This relation obtains 
only between individual substances ( dravya ). Direct con¬ 
junction, or contact between the surfaces of objects, is 
produced by some action. It is a separable relation, each 
case of which lasts as long as things are linked. 

While the threads that have been woven to make a 
whole cloth are held together by inherence ( samavayd )> 
a heap of threads is related by conjunction. 
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Further reading: G. Bhattacharya 1989; Halbfass 
1992; Potter 1977 

Sapaksha: in an inference, an instance other than the subject 
(paksha) that has both the property to be proved (sad- 
hya) and the logical reason or proving property (hetu). It 
exemplifies and supports a law such as, ‘Wherever there 
is smoke, there is fire.’ There, the sapaksha could be the 
kitchen. 

Further reading: G. Bhattacharya 1989; Ganeri 2001b; 
Tillemans 1999 

Sarvastivada see Vaibhashika 

Satkaryavada (theory that effects pre-exist in their underly¬ 
ing causes): milk turns into yoghurt. Milk is the under¬ 
lying cause or substrate (upadana-karana) and yoghurt 
emerges as a product (karya) from it. Satkaryavada is a 
theory of causal process, accepted by the Satnkhya and 
Vedanta traditions, according to which the effect pre¬ 
exists in a potential state in its underlying cause before 
its actualisation as an entity that is identified by its own 
name and form. Another example is clay as the underlying 
cause containing the pot. Here the causal process involves 
a modification (parinatna) of a stable underlying reality 
and not the generation of a totally novel product. There 
is a strong link between the emergent effect and its causal 
substrate. 

The effect is not produced as a reality distinct from its 
underlying cause. It is a specific rearrangement of that 
causal substrate. 

The satkarya theory holds that satta (the supreme uni¬ 
versal ‘being-ness’ or ‘being-in-general’) includes both the 
potential and the actual. So it is not the case that only 
the concrete and observable is real. Entities exist in ei¬ 
ther a subtle (unobservable) causal state (potentiality) or 
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in actuality when they are called effects or products. The 
domain of potentiality is called pradhana and or prakriti. 

See Asatkaryavada 

Further reading: Bartley 2002; Halbfass 1992; Lipner 
1986 

Sautrantika: Buddhist school upholding a radical version 
of the view that objective reality is a flux of instan¬ 
taneous points completely void of common features 
(Kshanikatva) . They reject the view of the Vaibhashikas 
that we directly perceive physical objects consisting of real 
basic ingredients possessing essential natures and existing 
in past, present and future (dharma). They think that re¬ 
ality consists of unique momentary particulars ( svalak - 
shana) with a specific causal power. The existence of 
a particular is identical with the discharge of its causal 
power. Particulars cause sensory impressions of which the 
mind forms images. That there is an objective reality ex¬ 
ternal to consciousness is inferred (bahyartha-anumeya- 
vada) as the cause of those ideas that are independent of 
the will. They argue against Vijnanavada idealism that 
since the consciousness that is common to all cases of 
awareness is uniform while the representative contents 
(akara) of thoughts are different, the variety of expe¬ 
rience must have extra-mental causes although we are 
not directly acquainted with them. The direct objects of 
awareness are not physical objects but ideas having their 
own orms. If blue is experienced, how can it be external? 
it is not perceived, how can it be called external? We 

ave an innate tendency to treat our concepts as copying 
rea ity as it is in itself. But the objects and causes of per- 
ceptual sensations are fleeting combinations of svalak - 
5 anas , awareness of which is filtered through mental 
images that are in some way coordinated with them. So 
there is no match between cause and representative con¬ 
tent. Our experience of a rainbow is totally different from 
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what causes it [see: alambana). Sautrantikas object to the 
Vaibhasbika tenet that physical objects are built up out 
of partless atoms, that since the atoms have no parts (they 
would need boundaries if joined to others) they cannot 
combine to form larger whole things. Also, if the atoms 
are only manifested in this world for a very short time, 
it seems that by the time we perceive them they have 
gone. 

See Dharmakirti 

Further reading: Matilal 1986; Mookerjee 1975 

Savikalpaka-pratyaksha (concept-laden perception): Bud¬ 
dhists following Dignaga and Dharmakirti radically di¬ 
vorce sensory perception from the process of conceptu¬ 
alisation in which the mind not only organises but also 
adds to what has been given in perception. In response to 
this, realist philosophers insist that there are two varieties 
of perception: non-conceptual and non-linguistic sen¬ 
sory perception (nirvikalpa-pratyaksha) and perception 
that involves concepts ( savikalpaka-pratyaksha). In the 
second variety, concepts identify and structure the infor¬ 
mation received from perceptual sensation. Sensory im¬ 
pressions are themselves true to reality. Conceptual per¬ 
ception discriminates the object as an individual instance 
of a kind and discerns its various properties. The key 
point is that it operates on what has been given: the mind 
discovers, it does not invent features or impose anything 
on reality. Some Advaita-Vedantins^ following Mandatta 
Mishra , held that preconceptual perception reveals undif¬ 
ferentiated pure being. This stimulated the reaction that 
the primary perceptual stage receives unconceptualised 
information about the shared and specific features of its 
objects. What is distinctive about savikalpaka-pratyaksha 
is that it brings the object into sharper focus and compares 
it with other objects belonging to the same kind. 

Further reading: Bartley 2002; Matilal 1986 
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Shabda-bodha: understanding from words and sentences. A 
person understands what is said when they hear or read a 
grammatically correct sentence ( vakya) expressing a gen¬ 
uinely possible state of affairs. Sometimes the speaker’s 
intention (tatparya) is taken into account. 

Further reading: Ganeri 1999 

Shabda-pramana: language as an instrument of knowledge. 
It may inform or move to action. Shabda (lit. the sound 
of a word) may be the testimony of reliable persons 
or Vedic scriptural language ( shniti ), or the Agamas 
recognised as authorities by the non -Vedic or Tantric 
religious cults. Language is accepted as an instrument of 
knowledge in its own right by all philosophical schools 
excepting materialists, Buddhists and Vaisbeshikas. The 
Nyaya school says that a person is a reliable authority 
when they are not in error, have no intention to deceive, 
are neither drunk nor confused and when their sense 
faculties are working normally. 

The mainstream orthodox Ritualists (Purva- 
Mimamsa) and Vedantins hold that the relation 
between a Sanskrit word in the Vedas and the object 
t at it means is innate, natural and eternal. According 
to both schools, the Vedic scriptures have no author, 
uman or divine. They are simply given. Vedic language 
is only a source of knowledge about whatever lies 
eyond the range of sensory perception: thus it cannot 
be contradicted by those pratnanas whose operation is 
restricted to the sphere of sense-based experience and 
nor can it contradict them. 

The permanent relation obtains between general terms 
for kinds of things and particular entities. Thus, ‘cow’ in 
isolation stands for the generic property or form (akriti) 
shared by all individual cows. So the word-object 
connection is neither created when a calf is born nor 
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broken when a cow dies. (Words refer to individuals 
in the context of a sentence.) Proper names are treated 
like general terms: Indra stands for the class of beings 
possessed of the powers defining the nature of that deity.) 
Ritualists think that authority is restricted to statements 
commanding actions and telling us how to perform 
them. Vedantins say that fact-asserting statements in 
the Vedas about God, the soul and its destiny are also 
authoritative. The Nyaya school thinks that the Vedic 
scriptures are an instrument of knowledge because 
God is their reliable author. The existence of God is 
established not from scripture but by inference. 

Buddhists deny that there is an innate relation between 
word and object. They also deny that words have a 
power to express their objects automatically. If they 
had, people would not need to learn languages. They 
dismiss the intrinsic reliability of testimony since we can 
never know whether another person is being honest just 
by listening. Since linguistic understand involves some 
thought process, they include it under inference. 

Further reading: Bartley 2002; Bilimoria 1988; Ganen 
1999; Lipner 1986 

Shaiva Siddhanta (Kashmiri): Tantric ritual cult teaching th 
the God Shiva (pati), individual souls (pashu) and matter 
are really distinct. It bases itself on a collection of twenty- 
eight scriptures called Tantras or Agamas, which are be¬ 
lieved to be the word of God. It flourished in Kas mir 
from the eighth to the eleventh centuries ce. A radically 
modified descendent survives to this day in sout n ia a 
a devotional (bhakti) religion. Its most important t in er 
was Ramakantha Bhatta (950-1000 ce). Whereas moni¬ 
stic schools such as the Trika emphasised intuitive knowl¬ 
edge (jnana) as the way to liberation from rebirth, the 
Siddhantins insisted on the necessity of the performance 
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of ritual action, subsequent to initiation (diksha) into the 
cult thanks to God’s grace ( anugraha ). Following the rit¬ 
ual path just for its own sake will not generate karma. 
More crucially, it helps to remove an innate defect ( mala) 
that has radically restricted the souls’ potentially infinite 
innate powers of knowledge and action. Mala is ulti¬ 
mately responsible for subjection to karma and rebirth. 
Salvation, granted by Shiva when he judges the soul ready 
for it, is understood as becoming all powerful and all 
knowing, like the godhead. 

Shiva is conceived as a deity with an interest in the 
w orld that is compassionately disposed towards mala- 
stricken human beings. He is said to possess an unlimited 
power (shakti - which may be represented as his female 
partner) comprising knowledge and action. He is all per¬ 
vasive, not a being among beings. He is differentiated 
tom the liberated souls by the fact that he is never sub¬ 
ject to finite conditions. 

Ma/a is a material substance ( dravya) and needs an 
ac tion to remove it. Knowledge of its presence is not 
enough. Whereas the Tantric votaries of the ferocious 
eities Bhairava and Kali believe that sectarian initiation 
annuls one’s former caste, Shaiva Siddhantin initiation 
eaves caste , understood as an intrinsic physical property, 
J ntact. The initiate is thus able to fulfil his orthodox Brah- 
rcumcal social and ritual duties. His life of ritual duty, 
combining both orthodox and Tantric commitments, is 
consistent with mainstream orthodox Brahminical duty 
a ud caste purity (varna-ashrama-dharma). 

T he eternally real material cause of the physical uni- 
ers e is called maya. Shiva operates on this to create en- 
uonments so that souls, embodied with limited powers 
know ledge and action, may be freed from their karma 
y experiencing its fruits. Shaiva Siddhantins believe that 
creation and the organisation of spheres of experience 
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is in harmony with the accumulated karma of individu¬ 
als. When Shiva decides that a soul’s mala has matured, 
he will move him to seek initiation, which induces the 
destruction of mala. The soul will be released at death, 
when the effects of its past karma have been exhausted. 

Further reading: Cowell and Gough 1996; Filliozat 
1994; Goodall 1998; Goudriaan 1992; Sanderson 1992 

Shakti: power, especially that of a masculine god when per¬ 
sonified as his female partner. Thus the goddess Lakshmt 
is the Shakti of Vishnu. 

Shankara (c. 700 ce): renouncer and major theorist of non- 
dualistic Advaita Vedanta. He wrote commentaries on 
the Brahma-sutras that summarise the ideas of the ma¬ 
jor Upanishads, and the Bhagavad Gita. The Upadesasa- 
hashri (‘Thousand Teachings’) is also an important work. 

Like all Vedantins, he held that transpersonal scripture 
(shruti) is the only means of knowledge (pramana) about 
whatever lies beyond the empirical world. And it is as an 
interpreter demonstrating the conformity o is e * e s 
with the Upanishadic texts that he may best be under¬ 
stood. , . . 

He thinks that the Absolute Reality (Brahman) is un¬ 
differentiated* relationless, static, contentless conscious 

ness and bliss. It is beyond all oppositions sue as t a o 
knower and known. But due to primal ignorance (avt y& 
it somehow becomes the substratum of diversity. e se 
evident conscious soul ( atman ), which is the constant 
witness (sakshin) of all mental states, is identica wit 

Brahman . . . 

Differentiation and action, albeit experienced, are ulti¬ 
mately unreal. All plurality of selves, mental events, ob¬ 
jects, causes and effects is a function of beginning ess ig 
norance generating the misapprehension of the se as a 





144 INDIAN PHILOSOPHY A-Z 

personalised agent and experiencer subject to Vedic social 
and ritual duties ( varna-asbrama-dharma ) and transmi¬ 
gration (samsara). The human person is a composite of 
spirit (atman) and matter. Such a composite has expe¬ 
riences and is subject to the illusion that it is an agent. 
This denial that the self is really an agent is crucial to 
Advaita Vedanta. Aversion to worldly life, and renun¬ 
ciation (samnyasa) of all ritual and caste duty precedes 
direct insight (jnana-marga) into the identity of the soul 
and Brahman. That intuition negates avidya and alone 
leads to release (moksha) from the series of births. In¬ 
sight into the Brahman-atman state only arises from the 
accredited scriptures ( shmti ), which are the only means 
of knowledge about supernatural realities. Liberating in¬ 
sight is expressed in Upanishadic major statements such 
as That thou art’ (Tat tvam asi ), asserting the identity of 
the self and the Absolute. 

Ritual action ( karman ) and devotion ( bhakti ), while 
purifying the mind, cannot of themselves produce release 
since they presuppose that differences are real and thus 
belong in the sphere of ignorance. In short, any form of 
action binds one to samsara. 

The human life of the enlightened and liberated indi¬ 
vidual (jivanmukta) continues until what is termed the 
? arrna appropriate to the final existence has been ex- 
austed. No fresh karma is generated after the renun¬ 
ciation of all ritually and ethically significant actions. 

See Neti Neti , adhyasa 

Furdier reading: Bartley 2002; Halbfass 1995; Mayeda 
y79 ; Potter 1981; Ram-Prasad 2002; Thibaut 1904b 

n tarak s hita (c. 700-50 ce): Buddhist philosopher whose 
iattvasamgraha is an elaborate defence of the logical 
epistemological theories of idealist Vijnanavada. 
is comprehensive work, with its commentary by 
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Kdmalashila , is a valuable encyclopaedia of philosoph¬ 
ical debates between realist and anti-realist schools. 
Further reading: Jha 1987; Matilal 1986; Siderits 1991 

Sharira-shariri-bhava (soul-body model): this is Ramanuja's 
original idea that the Supreme Self is related to the in¬ 
dividual selves (jiva), in a manner comparable to that m 
which they are related to their material bodies. He defines 
a body as an essentially dependent entity whose reason 
for being consists in serving the purposes of a self that 
controls it. Body depends upon soul in the fundamental 
sense that it would not be an entity in the absence of a 
soul. Soul and body are really distinct. Individual selves 
and material things constitute the body of God in that 
they are dependent upon God and exist to express is 
glory. Just as the essential distinction between the indi¬ 
vidual selves and their bodies means that they are not 
really affected by physical defects, so the difference be¬ 
tween God and his body, the world, exempts him from 
limitations. A physical body is an entity only if t ^ ere * s a 
soul associated with it. As such it is a mode (pra ara) o 
a soul. Ramanuja maintains that the reference o wor s 
for essentially dependent modes extends to whatever pos 
sesses the mode. Thus an embodied soul can be re erre to 
by expressions for its body, as when someone says, e 1S 
the smiling, bald man over there’. Since every entity con 
stitutes the body of God, God can be directly signi e y 
all words. So all scriptural statements can be referred to 
as ultimately referring to God in their literal senses. 

Further reading: Bartley 2002; Carman 1974, lpner 
1986 

Sheshavat: the inference of a cause from an effect, as when 
we infer the prior occurrence of sexual intercourse from 
pregnancy. 
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ShriHarsha (1125-80): Indian exponent of the method of de¬ 
structive argument (vitanda) who attempted in his Khan- 
danakhandakhadya to establish the Advaita-Vedantin 
belief that the only genuine reality is undifferentiated 
reflexive and self-established awareness. He argues that 
both our reliable means of knowledge and the categories 
to which the realist ascribes objective existence are in 
fact indefinable and just matters of human convention. 
His method is to examine the definitions proposed by his 
opponents and to demonstrate that they involve incon¬ 
sistencies. The only certainty is that self-aware (svayam 
prakasha) consciousness alone exists. 

His negative criticisms of the definitions proposed by 
Nyaya-Vaisheshika thinkers prompted the often highly 
technical and sophisticated reformulations developed by 
the Navya-Nyaya school. 

Further reading: Ganeri 2001a; Granoff 1978; Phillips 
1996; Ram-Prasad 2002 

Shruti (what has been heard): the Vedas and Upanisbads are 
e leved by mainstream orthodox Hindus to be author¬ 
ess ( apaurusheya ), eternal and infallible when they refer 
to anyt ing supernatural. The relation between the sound 
° a scriptural word and its object is innate, sounds par- 
icipating in the natures of their referents. Shruti is held 
° e t e only reliable means of knowledge (pramana) 

out t e supernatural that is beyond sensory perception 
ipralyaksha) and inference [anumana). 

e an ^ a is the systematic interpretation of shruti state- 

ents a out God, the soul and the origination of the 
cosmos. 6 

There is also a body of literature known as smriti 
w at as een remembered’, that is, traditional) whose 
r;° n to clarif y an d support shruti. These works, 
W 1C mc u< ^ e t ^ le Mahabharata , Bhagavad Gita and 
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some Puranas , are not pratnanas because they do not 
bear directly on something that would otherwise be un¬ 
known. 

Further reading: Halbfass 1991 

Shunya (emptiness): Nagarjuna draws out the philosophi¬ 
cal implications of the idea frequently expressed in the 
early Mahaya?ia Buddhist ‘Perfection of Wisdom’ (Pra- 
jnaparamita ) literature that everything is empty. He in¬ 
terprets this as meaning that nothing whatsoever has an 
essential, unchanging nature (svabhava) because the very 
notion is an impossible one. There are no real essences 
because essence means immutable nature and something 
with an immutable nature cannot participate in a process 
of change. That there are no essences extends to the basic 
mental and material atomic factors (dbarma) that the Ab- 
hidharma Buddhists hypothesized as the ultimately real 
building blocks of the cosmos. Dharmas + svabhava = 
static reality. ‘Emptiness’ does not mean the same as in¬ 
terdependent origination’ (pratitya-samutpada) because 
the basic atomic factors are not dependently originated, 
conditioned (samskrita) realities. To say that the dharmas 
lack essence is to reject the realist’s requirement that there 
are ultimate facts that are mind-independent, that is, not 
conceptually constructed. To say that all things are empty 
of essential nature is to say that there are no classes or 
types of entities. In short, there are no real entities. 

Nothing can be self-created or self-existent; nothing is 
entirely self-sufficient and independent of other things. 
The notion of immutable timeless essences makes no 
sense. Moreover, anything that arises in dependence of 
cause and conditions is also devoid of essential nature 
and is conceptually constructed. 

The mere fact of its being caused does not entail that 
something lacks essence. What is incompatible with the 
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existence of essences is the view that causal relations are 
forms of conceptual construction and not objective real¬ 
ities. We formulate in the categories of cause and effect 
what seem to us regular associations. But this is a pro¬ 
jection that suits human interests. Insight into emptiness 
is the realisation that there is no absolute conception of 
reality that is accessible to us. It is a mistake to draw a 
distinction between what is ultimately real and what is 
only conceptually real, and between absolute truth and 
conventional truth. The truth is that there is no ultimate 
reality. There is no difference between nirvana and sam - 
sara . 

Acceptance that there are no essences removes our need 
to invent and cling to ultimate truths, dogmatically held: 
an activity that reinforces our self-love. 

Further reading: K. Bhattacharya 1998; Burton 1999; 
Garfield 1995; Lindtner 1982; Williams 1989 


Skandhas: according to Buddhism the five components of per¬ 
sonality, apart from which there is no further factor called 
oul (atman). The components are: matter, sensation, 
a its, dispositions, thoughts and perceptions. They are 
a ways in a flux and human lives are processes belonging 
to a wider field of energies. 

The five psychophysical components of personality are 
described as follows: 


orm or corporeality ( rupa): comprised of the four 
ase elements, earth, water, fire and air and their 
erivatives which include the physical sense organs and 
their external objects. 

Sensation or feeling (vedana): this may be physical or 
menta and is derived from contact between the six 
interna sense organs (five plus mind (manas) which 
re ates to mental phenomena or thinkables (dharma)) 
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and six types of sense data deriving from external 
objects. 

3. Sense-perception (samjna): determinate perception in¬ 
volving recognition and naming and relating to the ex¬ 
ternal objects. 

4. Dispositions of character ( samskara): accumulated 
karma and the volitions and intentions that derive 
from and are produced by it. 

5. Thoughts (vijnana) grasp the characteristics of the six 
types of objects. It is of six kinds; visual, auditory, ol¬ 
factory, gustatory, tactile and mental. 

See anatta 

Further reading: Collins 1982 
Smriti see Shruti 

Somananda (900—50 ce): original theorist of the Pratyabhi- 
jna school of Kashmiri Shaivism. His Shivadrishti ex¬ 
pounds a form of absolute idealist philosophy that denies 
the reality of the physical independent of universal con¬ 
sciousness. The argument is that if there were a real dif¬ 
ference in nature between consciousness and material 
objects, knowledge of the world would be impossible. 
Material things, whether atoms or concrete wholes, and 
consciousness are utterly different categories and can¬ 
not be related. Relation is possible only when categories 
have something in common. A relation between thinking 
minds and objects is possible if consciousness is the com¬ 
mon factor present in everything. To be is to be a man¬ 
ifestation of consciousness. It follows that all conscious 
subjects are essentially the same. The universal conscious¬ 
ness is identified as the supreme godhead Shiva who is 
present everywhere. Everything is a manifestation of the 
single, divine consciousness. There are no real individual 
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identities. Everything participates in the nature of every¬ 
thing else. 

Human problems start when we just think of our¬ 
selves as isolated individuals with social identities con¬ 
fronting a separate material environment. The point of 
religious practice is the recovery of one’s true identity 
as Shiva through the expansion of one’s conscious en¬ 
ergy. Somananda criticises Advaita Vedantins who think 
that the differentiated cosmos is an illusory manifesta¬ 
tion (vivarta) brought about by mysterious ignorance, 
of the static, featureless Supreme Reality [Brahman). He 
attacks the idealism of the Buddhist Vijnanavada that 
admits streams of consciousness but regards our experi¬ 
ence of the material world as merely subjective imagina¬ 
tion. Moreover, Buddhists cannot allow that there is a 
stable subject doing the imagining. Commonsense real¬ 
ists are criticised for admitting individual centres of con¬ 
sciousness and agency, but distinguishing them from their 
physical environments in such a way that no sense can be 
made of their relation to it. Shaiva Siddhantins are casti¬ 
gated for positing themselves as individuals independent 
of godhead. 

Further reading: Sanderson 1990; Torella 2002 

Spanda: Kashmiri theological articulation of the view that 
god is ultimately to be understood as single, creative con¬ 
sciousness. This outlook becomes one of the components 
of Abhinavagupta' s syncretistic Trika. The ‘Verses on 
Oscillation ( Spanda Karika) are alternatively considered 
to have been composed been composed by Vasugupta 
(850-900 ce) or by his pupil Kallata. They are the sub¬ 
ject of a commentary ( Spanda Nirnaya) by the Trika 
theorist Kshemaraja (1000-50 ce). There is also a com¬ 
mentary ( Spanda Pradipika) from the point of view of 
a Vishnu cult by Utpala Vaishnava (925-75 ce). The 
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Spanda-Karikas teach that the god Shiva manifests itself 
as the cosmos. Shiva names a single, all-inclusive trans- 
individual self-aware consciousness spontaneously flash¬ 
ing forth as all subjects, acts and objects of awareness 
through its dynamic power of vibration (spanda). A lim¬ 
iting condition called anava mala reduces universal con¬ 
sciousness to limited subjects of experience embodied in 
particular circumstances (mayiya-tnala) where they ac¬ 
quire a burden of good and bad karma which propels 
them into further spheres of experience. 

Liberation ( moksha) on the part of the fully enlightened 
person is understood as the realisation of one’s identity 
as the creative principle that is the essence of all experi¬ 
ences. 

Further reading: Dyczkowski 1987; Singh 1980 

Sphota (‘undivided meaning’): the grammarian and philoso¬ 
pher Bhartrihari saw that the primary linguistic fact is the 
sentence with an undivided meaning ( sphota) and that in¬ 
dividual words are abstractions from sentences. Meaning 
is not to be identified with evanescent sounds. Just as we 
do not understand a word after hearing its final element 
and combining it with remembered sounds of the preced¬ 
ing elements (when I hear ‘mystery’, I don’t first think of 
mist), so we do not gradually understand a series of indi¬ 
vidual words and then combine them to understand the 
sentence. Rather, the latter is grasped immediately and 
instantaneously as a whole ( pratibha: ‘flash of insight’) 
and not as the result of a mental synthesis. The meaning- 
bearer is not identical with the collection of sounds but is 
revealed by it. The word is as an entire meaningful sym¬ 
bol [sphota). It is a mental entity manifested by physical 
sounds. The unchanging word that conveys meaning is 
called sphota . It is distinct from the phonemes and is man¬ 
ifested by them. In normal language, it is the sentence, or 
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rather contextual sequence of sentences, t at is e 

of meaning - that which is understoo . „ 7 nrds 

Phonemes in a single word and t e in ivi “ . 

themselves are fictions that help grammarians o 
and discuss language. Individual wor s are a s ia . 
from sentences. We do not normally use them on 
own. (Saying ‘yes’ or ‘no’ is a response to a se ^ • 
‘Fire’ means ‘run for safety’.) Once it is accepte t a 
the sentence rather than individual wor s t at is pri 
ily meaningful, it is a short step to the idea t at it is 
paragraph or chapter or whole text that is t e eare 
significance. These larger contexts are themse ves un 
stood in the context of the whole of language, o it ti 
out that meaning is total and undivided: distribution in 
books, paragraphs, sentences and words are all case * ° 
apparent fragmentation that serves human purposes. 1 ^ 

holistic concept of meaning is then identified as the A s 
lute Reality. Wider contexts, sentences, words and letters 
can be seen as progressive fragmentary emanations o 
semantic absolute in which thought and language are not 
differentiated prior to the emergence of words. 

Further reading: Brough 1996a and 1996b; Mati a 
1986 and 1990; Shastri 1959 


Svabhava (literally ‘own-being’): the essential nature share 
by members of a kind of entities. It is understood as en¬ 
tirely self-sufficient and invariant. Svarupa (‘own-form ) 
usually means the same. 


Svabhava-hetu: a form of inference developed by the Buddhist 
Dharmakirti in which the logical reason (hetu) shares 
the nature of the property to be proved (sadhya) or the 
sadhya shares the nature of the hetu. So we can reason 
that if something is an oak, it is a tree. 

Further reading: Kajiyama 1998; Prasad 2002 
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Svabhava-pratibandha (natural regularity): the key feature of 
a valid logical inference ( prayoga ) is the invariant asso¬ 
ciation (vyapti) between the logical reason (hetu) and 
what is to be established (sadhya). According to the Bud¬ 
dhist Dharmakirti , the invariant association (which he 
also calls ‘inseparable linkage’ or avinabbava) must be 
guaranteed by some sort of natural regularity. Only thus 
can we be sure that a universal proposition of the form 
‘All As are Bs 5 is true. 

His theory of natural regularity attempts to underpin 
some forms of inseparable connection in the absence of 
objective universals (samanya-laksbana). He holds that 
we know that the connection between the logical rea¬ 
son and the property to be proved could not be otherwise 
(niyama) when the connection is either that between cause 
and effect ( tad-utpattilkarya-hetu — ‘fire and smoke 5 ) or 
a case of shared nature [tadatmya!svabbava-hetu - ‘tree 
and oak 5 ). This necessary relation is what he calls the 
natural regularity or svabhava-pratibandha . So we may 
infer from the fact of something’s being an oak that it is 
a tree and from the presence of smoke to the presence 
of fire. This principle is applied in characteristically Bud¬ 
dhist arguments such as, ‘If something is produced, it is 
perishable by nature 5 . 

DharmakirtVs point is that the invariable association 
must be more than the product of a finite range of ob¬ 
served instances (bhuyo-darshana) as well as the lack of 
counter-examples ( adarshana-matra ), since that would 
leave open the possibility of our discovering exceptions 
in the future. 

Dharmakirti thinks that while immediate sensory im¬ 
pressions relate directly to reality that consists of unique 
instantaneous particulars ( svalakshana ), the mental im¬ 
ages and concepts that are formed about them do so 
indirectly. But Dharmakirti does not think that all our 
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concepts are imaginary inventions. The instantaneous 
actualities behave in such a way that we can organise 
them under unifying concepts. Although the regularity 
(svabhava-pratibandha) between smoke and fire or that 
between something’s being an oak and its being a tree 
holds primarily between two concepts, it also reflects a 
real state of affairs that causes us to make the connection 
between the concepts. Dharmakirti says that inference 
does not grasp the realities directly in that it operates by 
determining the object in a mental representation that is 
not itself the object. But because the representation of the 
object is understood because of some particular reality, 
the particular that is understood falls within the scope of 
the operation of inference. 

Further reading: Dunne 2004; Tillemans 1999 

Svabhava-vada (philosophical naturalism): the theory that 
the cosmos is unproduced and self-perpetuating. The cos¬ 
mos is sustained by the mechanical operations of basic 
substances and their essential properties, regulated by 
natural laws. 

See Carvaka 

Svalakshana (unique instant): according to the Buddhist Dig- 
na 8 a and his school, objective reality (paramartba-sat) 
consists of momentary unique particulars, each with a 
specific causal efficacy. They take the Buddhist Abhid- 
artna notion of the basic atomic mental and material 
factors (dharma) underlying everything, each having a 
type of essence or unchanging nature ( svabhava ), and 
subtract the svabhava. The remainder equals unique, in¬ 
expressible instants. 

Each lasts just long enough for it to be replicated. Its 
existence is identical with the discharge of its causal activ¬ 
ity. To be is to be effective. The svalakshana is a unique 
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reality determined by a space, time and form that are 
specific to it. There are no objective general features: 
neither universals nor recurrent properties nor even re¬ 
semblances. Unique particulars are the primary data of 
sensory perception, which is always non-conceptual and 
non-linguistic. The particulars are organised by auto¬ 
matic causal factors so that they occur in patterns such 
that produce mental images about which we construct 
concepts (vikalpa) that contribute to successful activity. 
Although there is a gap between the ways our minds work 
and the way things are we can still frame mental repre¬ 
sentations that help us to find our way around. Samanya - 
laksbana means the results of the process of mental con¬ 
struction by which we organise the real particulars that 
are the raw data of experience under general concepts 
that may be expressed in words. But we are mistaken if 
we suppose that our concepts copy reality as it is in itself. 

Further reading: Hattori 1968; Kajiyama 1998; Matilal 
1986; Mookerjee 1975; Torella 2002 

Svartha-anumana see Parartha-anumana 

Svasamvedana (intrinsic reflexivity of awareness): this is the 
view that all cognitions and feelings are directly aware of 
themselves or reveal themselves to the subject. If cogni¬ 
tion were not perceived, perception of objects would not 
be possible. (That feelings are reflexively known is un- 
controversial: there are no unfelt pains.) Every cognition 
is by nature aware of itself and does need to be the ob¬ 
ject of another cognition. The idealist version states that 
thoughts are only aware of themselves. 

The Nyaya-Vaisheshikas reject this outlook: they think 
that most psychological episodes pass unnoticed. That is 
to say, I am currently receiving all sorts of information 
about the environment, but only some of that data is 
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explicitly present to my consciousness. Pleasures and 
pains are not types of awareness, but they may become 
the objects of awareness. They do distinguish between 
the causal conditions giving rise to an experience and the 
subjective awareness of experience or what one feels. The 
dentist may be drilling a tooth, and touching the nerve, 
so all the conditions for pain are present. But happily my 
gum has been anaesthetised. Buddhists, who think that 
the notion of unfelt pains is nonsense, would argue that 
the anaesthetic blocks the efficacy of the physical causes 
that are necessary but not sufficient conditions for the ex¬ 
perience of pain. 

Self-awareness 5 sometimes means that we are not just 
aware of what we experience, but also of the self as the 
subject of experience. The self is not known as the sub¬ 
ject in the way in which external objects are known. The 
sense that one is the same self is simply given. 

Further reading: Matilal 1986 

Svatah Pramanya (the intrinsic veridicality or truthfulness of 
cognition): most Indian philosophers subscribe to some 
version of the thesis that a cognition is true, and thus a 
piece of knowledge, when its representative content cor¬ 
responds to or pictures the extra-mental object. Nyaya 
p i osophers and Buddhists deny that cognitions are true 
intrinsically and argue that an extra confirmatory fac¬ 
tor (such as successful activity) is required (paratab pra- 
tnanya extrinsic veridicality of knowledge). 

undistorted perception of a novel sample of wa¬ 
ter oes not count as a case of knowledge until it has 
een confirmed by some activity such as satisfying thirst. 

i e success in practice is needed to reveal truth, this 
oes not mean that truth is the same as successful activity. 
yaya adheres to the principle that nothing can exercise 
its proper function on itself. If a cognition cannot cognise 
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itself, it cannot check its own validity, which stands in 
need of confirmation by another cognition. 

The Purva Mimamsaka ritual tradition ritual insists 
that the Vedic scriptures are the only means of knowl¬ 
edge about social and religious duty (dbartna). They hold 
that the authority of the Vedas is self-validating (svata) 
pramanya). The truth of the Vedas does not need con¬ 
firmation or proof. Purva Mimamsakas, Samkhyas and 
Vedantins hold that cognitions are intrinsically valid in 
the sense that the very same conditions that generate 
the cognition also make it true. If cognitions are true in¬ 
trinsically they do not need to be confirmed by successful 
activity (which would require another cognition, lead¬ 
ing to an infinite regress). But, more strongly, the theory 
of intrinsic validity means that one can know something 
without knowing that one knows. Knowledge, having a 
true belief, does not require subjective certainty. A co 8^i 
tive state with a reliable causal history (one generate y 
a means of knowledge — pratnana) is knowledge irnrne 
diately upon its occurrence and does not need the su ject 
to check and justify it. A belief is automatically justi e 
if there is an appropriate causal connection between its 
content and what it is about. 

See paratah pramanya 

Further reading: G. Bhattacharya 1989, 
tacharya 1998; Burton 1999 

Svatah siddha (self-evident proof): the view that the conscious 
self proves its own existence. It does not need to e esta ^ 
lished by anything other than itself. Knowledge o one s 
own consciousness is not mediated by an appropriate 
causal chain or by a reliable mechanism in * e wa ^ , in 
which our beliefs about external objects are. e ave 
rect access to consciousness. There is somet ing unique 
about our knowledge of our own experience. 
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Svayam prakasha (self-luminosity; reflexivity of conscious¬ 
ness): the view that when a subject cognises an object 
or fact simultaneously and in virtue of the same act he 
is aware of himself cognising that entity. For Buddhists 
such as Vasubandhu, Dignaga and Dhannakirti who 
deny that there is an enduring self that is the permanent 
background to experiences that it ‘possesses’, it is 
individual mental states that are characterised by self- 
awareness. For Vedantins, the permanent soul is self- 
aware. 

More generally, some (Vijnanavada Buddhism, 
Advaita-Vedanta, Ramanuja , Satnkhya and Trika 
Shaivism) appeal to the self-luminosity of consciousness 
as a way of expressing its foundational nature. Every¬ 
thing material needs the light of consciousness for its 
manifestation and determination as an existent entity. 
Consciousness requires nothing outside itself. 

Further reading: Bartley 2002; Lipner 1986; Matilal 
1986; Mohanty 1992 



Tadatmya see Svabhava-pratibandha 

*"p 

tta. in parallel with Vedic orthodoxy, there is another 
r °a family of religious traditions basing themselves on 
ej |ts called Tantras , Agamas and Samhitas. Some of these 
•T-L S , are com P at *ble with the Vedic tradition; others reject 
eir scriptures usually have four parts: metaphysical 
J:k C , f Wya-pada), ritual instructions (, kriya-pada ), 
1Ca Saviour ( carya-pada) and individual spiritual 
racticc (yoga-pada). They describe the constitution of 
e cosmos, the nature of God, the soul in its original 
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condition and as subject to bondage by mate, matter 
and karma , ways to liberation, the acquisition of su¬ 
pernatural powers, temple-building, temple ceremonies, 
the creation of images of the deity, initiation rituals, and 
the use of mantras which are manifestations of divine 
power in the form of sounds. The Agamas have been 
graciously revealed by God as a path to salvation that 
is more easily understandable than the Vedas. They are 
superior to the Vedas since they have been spoken by 

Q oC l 

Further reading: Goodall 1998; Goudriaan 1992, 
Padoux 1990; Sanderson 1990 

Tarka (suppositional reasoning): this is a pattern of reason¬ 
ing applied when someone refuses to accept a conclusion. 
Its general form is to take the conclusion and imagine its 
contradictory, then show that the contradictory proposi¬ 
tion leads to absurd or impossible consequences. So the 
originally disputed conclusion must be true. For examp e, 
we can infer the presence of fire on the mountain from 
the observation of smoke. But what if someone does not 
accept the principle (vyapti) that wherever there is smoke 
there is fire? If they deny that there is fire on the mountain, 
we say, ‘If there is no fire on the mountain, then there is 
no smoke.’ If the opponent denies this, we ask themto 
cite an instance of smoke without fire. This is impossi e, 
so they have to accept, ‘Where there is no fire, 1S 

no smoke.’-The opponent is assuming that there is no re 
on the mountain. So their rationale must be: There is no 
smoke on the mountain, because there s no fire. ere 
there’s no fire, there’s no smoke. There’s no smo e on 
the mountain.’ But the conclusion is false because con¬ 
tradicted by observation. So the assumption that t ere is 
no fire on the mountain must be false and its contra ic 
tory true. 
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Tarka is not a reliable means of knowledge in its own 
right because it trades on conclusions whose truth has 
already been established. 

Further reading: Ganeri 2001a 

Tattva (type of reality; level of existence): metaphysical theo¬ 
ries often include schemes of what they claim exists. The 
most influential is that of the Samkhya system, which 
holds that material nature ( prakriti) is the source of the 
physical world. From it emerge: intellect ( buddbi ); the ego 
(ahamkara); the manas ; the five sensory ( indriya ) and five 
motor faculties; the five subtle elements of sound, touch, 
visible form, taste and smell; and the five gross material 
elements (atmosphere, air, fire, earth and water). 

Many traditions accept this framework, but some add 
supernatural levels of reality that accommodate other 
worlds or spheres of experience. The Kashmiri Shaiva 
Siddhattta cult places the Shiva-tattva at the pinnacle. It 
is followed by the tattva of divine power (Shakti), the 
Sadashiva tattva , the Ishvara tattva and the Vidya-tattva. 
These five are transcendental and contain pure worlds 
Populated by released souls. Next come five tattvas ap- 
P ying particularly to souls: limited power of knowledge, 
!mited power of action, passion, time and ethical conse- 

duc n <d ality ^ th ' S P ° int ’ thC Samkhya scheme is intro- 
T 

r airupya-hetu (threefold logical reason): following Dig - 
na ga, Buddhist logicians say that, in a valid infer- 
^nce or proof, there must be an inseparable connection 
av inabhava-sambandha) between the logical reason or 
proving property (hetu) and what is to be proved (sad- 
ya). Wherever the reason occurs, there the sadhya oc¬ 
curs also. The satisfaction of three conditions guarantees 
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1 The logical reason must really be a property of the 
subject (paksha) of the inference. 

2. The logical reason must be present in some instance 
(sapaksha) other than the subject of the inference, 
which is similar to that subject in that it too possesses 
the property that is to be proved. 

3. Everything that lacks the property to be proved also 
lacks the proving property. There must be no instances 
where the proving property occurs and the property to 
be proved does not ( vipaksha ). 

Take the inference that sounds (paksha) are impermanent 
(sadhya) because they are products (hetu). (Invariable as¬ 
sociation: whatever is produced is impermanent.) Here 
the sapaksha could be something uncontroversially im¬ 
permanent such as a pot that also exhibits the property 
of being a product. It is open to us to cite an actual in¬ 
stance illustrating the joint absence of the property to be 
proved and the logical reason. The atmosphere would be 
a negative example because it both lacks impermanence 
and is not produced by effort. 

Dharmakirti strengthens this basically inductive ap¬ 
peal to observed instances by insisting that the insepa¬ 
rable linkage that is pivotal in the inference must either 
be a case of causal necessitation (fire and smoke) or a 
matter of shared nature (if something is an oak, then it is 
a tree). 

See svabhava-pratibandha 

Further reading: Oetke 1994 

Trika (Shaiva cult): a system of ritual originating and devel 
oping in Kashmir whose goal is the acquisition by e 
votary, who has undergone a caste-obliterating initiation 
ritual, of the supernatural powers of a triad (trika) o e- 
male deities, personifying the hurtian-friendly as we as 
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the terrifying and destructive aspects of existence. Associ¬ 
ated with this cult was that of the eight mother goddesses 
and their expressions in families (kitla — hence the term 
Kaula for forms of Shiva worship allied to the Trika) of 
female spirits called Yoginis. They may be invoked and 
pacified, in the impure cremation ground on the margins 
of society, with offerings of impure and hence potent sub¬ 
stances such as blood, flesh, wine and sexual fluids. The 
cult adopted the horrific, all-devouring Kalasamkarshini 
form of the goddess Kali as the unifying form of the orig¬ 
inal three. 

From 900 ce the Trika was in competition with the 
dualistic system of ritual and theology known as Shaiva 
Siddhanta , according to which really individual selves 
inhabit a physical world. Articulated in the sophisti¬ 
cated Pratyabhijna philosophy whose chief proponents 
are Utpaladeva and Abhinavagupta , the Trika was able 
to defeat the challenges posed by dualism, Vedantic il- 
usionism and Buddhism. Its explicitly sexual rituals un- 
erwent a process of domestication and internalisation, 
is trend appears in the thought of Abhinavagupta 
w ere orgasm is understood as manifesting the expan¬ 
sion o blissful self-awareness, the same as the univer- 
sa consciousness projecting all phenomena, annihilat- 

TTt 5 Se ^~ centre< ^ ness * Likewise, impure substances, 
W 1C b een understood as sources of magical pow¬ 
ers are eld to induce ecstasy, a sense of freedom arising 
rom vio ation of the taboo. Trika votaries understand 
on age to worldly existence as the self-limitation that 
ees t e ort odox values of purity and impurity as objec¬ 
tive rea ities. Enlightenment is the realisation that anx- 

v^/* C ^ nCer * 1 a k° ut caste and related values such as one’s 
e tc earning, family’s status, prescribed conduct, con- 
ventiona virtues and prosperity are aspects of an inau¬ 
thentic identity. 

Further reading: Sanderson 1990; White 2003 
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Udayana (1050-1100): realist philosopher who combined 
the Nyaya tradition of logic and epistemology with the 
Vaisheshika system of metaphysical categories and re¬ 
futed a wide range of Buddhist theories. His major works 
include the Atmatattvaviveka in which he attacks many 
Buddhist doctrines. He rejects the view that everything is 
momentary as a prelude to establishing the reality of eter¬ 
nally enduring, omnipresent souls distinct from the body. 
He argues for the existence of a mind-independent world. 
He maintains that the possessor of properties is a reality 
actually and logically distinct from those properties (oth¬ 
erwise the soul would be inseparable from the stream of 
transitory experiences) and controverts the theory of the 
followers of Nagarjuna that everything is relative and 
empty (shunya) of own-nature (svabhava). Finally he re¬ 
futes the anti-realist theory that what is not perceived 
by humans does not exist. The Kiranavali and the Lak- 
shanavali belong to the Vaisheshika tradition of defining 
the fundamental categories of reality. The Nyayavait- 
tikatatparyaparishuddhi is a contribution to logic an 
the theory of knowledge. The Lakshanamala synthesises 
Nyaya and Vaisheshika doctrines and techniques. The 
Nyayakusumanjali presents inferential proofs of the ex 
istence of God as an omniscient creator. The scriptures 
speak of God, but they are insufficient to prove his exis¬ 
tence. We cannot say that God gives us the scriptures and 
then use those scriptures to prove the existence of God. 
Udayana formulates many arguments to demonstrate the 
existence of an all-knowing and all-powerful divinity who 
is the creator, preserver and destroyer of the repetitive cos¬ 
mic process to which he is compassionately disposed. 

Further reading: Chemparathy 1972; Potter 1977; 
Tachikawa 1981 
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Upadhi (imposed property): according to Nyaya- 
Vaisheshika , a classificatory property applied to a 
group of individuals. We can carve up reality in as many 
ways as we like, but only genuine universals (discovered, 
not invented) cut reality at the joints. Cowness is a nat¬ 
ural kind, but cookness is a conventional classification 
summarising a range of skills and dispositions. A com¬ 
pound imposed property ( sakhandopadhi ) is a synthesis 
of two or more real classes. An example is beastness that 
combines hairy-ness, tailed-ness and four-legged-ness. It 
is artificial in that it cuts across natural kinds. Devadat- 
taness (attributed to the unique individual Devadatta) is 
a simple imposed property (akhandopadhi). 

In the realist Bheda-abbeda-vada school of Vedanta , 
the term expresses accidental factors limiting the aspect 
of the Supreme Being from which the cosmos emerges'. 

Upalabdhi-lakshana-prapta: something in principle percepti¬ 
ble, although not currently present, to the senses. This 
hypothetical visibility is crucial to the theory that non¬ 
perception (annpalabdhi) can generate knowledge. ‘There 
is no pot on the ground’ (‘the ground is qualified by pot- 
a sence ) is a piece of knowledge because we know that 
pots exist elsewhere and there could be one on the ground 
in ront of us. But references to the absence of entities by 
nature imperceptible cannot be cases of knowledge. So, ‘I 
o not see a ghost here’ is not a means of knowledge for 
t e a sence of a ghost. Likewise, one cannot argue from 
t e non-perception of other minds to their non-existence. 

Upanishads. these works are included in the Vedic revelation, 
w ose sounds the Putva Mimantsaka ritual theorists de- 
s - e as aut horless (apaurusheya) and eternal (nitya). Of 
t e hundreds of works seeking to establish their author¬ 
ity by calling themselves Upanishad , there are thirteen 
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composed probably in the seventh to the fourth centuries 
before Christ which are accepted as scriptural authori¬ 
ties by most traditions, especially Vedanta , claiming to 
represent mainstream orthodoxy. The most important 
texts are the Brihad-Aranyaka , Chandogya , Taittiriya , 
Aitareya , Kaushitaki , Kemz, Katha , Isha , Shvetashvatara , 
Mundaka , Prashna , Maitri and Mandukya. 

The four Vedas consist of hymns to and evocations 
of the Ved/c gods. To these collections are attached texts 
called Brahmanas that comprise prescriptions for the per¬ 
formance of large-scale rituals by priests and their house¬ 
holder patrons. They also include explanations of the 
meanings of the ritual actions and words and explore cor¬ 
respondences between aspects of ritual and the cosmos. 
Typical statements are ‘the sacrificial process represents 
time’ and ‘the sacrificial fire stands for the sun’. This style 
of explanation is extended in the Upanishads that were 
composed by people who had actually abandoned the 
performance of ritual. Their view is that the mental re¬ 
enactment of the meaning of the ritual is just as effective 
as its public performance. The Vedic deities come to be 
understood as personifications of aspects of human expe¬ 
rience rather than objective realities. 

The central themes of the Upanishads include: 

Samsara : the negative evaluation of embodied hu¬ 
man existence as belonging to a series of births 
confined to the physical conditions of space, time 
and causation. It is the sphere of mere becoming 
rather than true being, an endless cycle of repeti¬ 
tions through which one wanders aimlessly. 

Karma: the notion that motivated and intentional 
ritual actions generate a latent potential that revisit 
agents in the shape future consequences and con¬ 
demn them to repeated births. 
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Brahman (The Supreme Being): the idea that un¬ 
derlying the flux of empirical experience there is a 
static, all-pervasive, animating yet immutable reality 
that is immanent in the cosmos in that it is identi¬ 
cal with the essence of everything including human 
beings. 

Atman (soul): a changeless identity beyond space, 
time and finite human forms of experience. It is ei¬ 
ther identical with Brahman or intimately related to 
it. This centre of consciousness may become tied to 
a body, mind, will and senses. Burdened by the con¬ 
sequences of actions, this is what is reborn. 

Release ( moksha) from the series of births is pos¬ 
sible through intuitive knowledge arising from the 
study of these texts. 

Further reading: Hume 1949; Olivelle 1996; Radhakr- 
ishnan 1953; Rocher 1988 

Utpaladeva (925-75 ce): following Somananda , a major 
theorist of the Pratyabhijna school of non-dualistic 
Kashmiri Shaivism. His principal protagonists are Bud¬ 
dhists belonging to the Dignaga-Dharmakirti tradition, 
whose representationalist theory of perceptual process he 
acutely translated into absolute idealism. Dharmakirti 
thinks that the mind forms images (akara) based on 
the sensory impressions that we have of objective real¬ 
ity consisting of a flux of unique momentary particulars 
(svalakshana ). These mental images are then interpreted 
in concepts. Utpaladeva rejected the notion of a mind- 
independent realm of particulars. What the mind pro¬ 
cesses are manifestations ( abhasa ) that are themselves 
projected by the universal supreme consciousness. He 
thinks that our experience of a structured reality and our 
continuous awareness of ourselves as the same person 



INDIAN PHILOSOPHY A-Z 167 


requires that both subjects and objects belong to a sin¬ 
gle field of experience. Since experience (contra the Bud¬ 
dhists) requires a stable subject, there must be a single 
transcendental conscious substrate of the field of experi¬ 
ence. While he denies that the Nyaya realism’s dichotomy 
between a physical world that is real in its own right and 
individual subjects of experience is the whole truth, he 
integrates their categories (padartba) within a theory of 
absolute idealism according to which the cosmos is man¬ 
ifested by a single, transcendental conscious dynamism. 
Categories such as individual substance, action, relation, 
generic property, natural kinds, quality, space, time and 
the cause-effect relation are objective realities, not hu¬ 
man conceptual constructions (kalpana) as the Buddhists 
hold, because they are manifestations ( abhasa) projected 
by the transcendental consciousness. Manifestations are 
types. Individual entities are composed of many such 
universals. 

Through its innate powers of unfettered will, infinite 
knowledge and action, the Absolute creates all subjects, 
objects and occasions of experience in a causally struc¬ 
tured framework of space and time. The dynamic and 
utterly independent Shiva -consciousness is modelled on 
our experience of consciousness ever oscillating between 
the illumination of objectivity (prakasha) and reflective 
awareness (vimarsha). This is influenced by the gram¬ 
marian Bbartrihari ’s principle there can be no awareness 
without linguistic expression. Utpaladeva emphasises the 
liberty of individual subjective awareness, inspired by the 
compelling visions produced in meditation. Limited sub¬ 
jectivity is blamed on a principle called mala , which his 
dualist Shaiva Siddhantin religious competitors think is 
a substance in its own right. For him, it is just ignorance 
in these sense of a narrow-minded type of awareness. 

Further reading: Torella 2002 
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Vacaspati Mishra (841 or 976 ce): a polymath whose works 
include the Nyayavarttikatatparyatika expounding Ud- 
dyotakara's (600-50 ce) commentary on the aphorisms 
(sutras) basic to the Nyaya school; the Tattvavaisharadi 
on the Yoga-Sutras; the Tattvakaumudi on the Samkhya- 
karikas ; the Nyayakanika on Mandana Misbra's Vid- 
hiviveka ; the Tattvabindu (Purva Mimamsa) and the 
Bhamati commentary on Shankard *s commentary on the 
Brahma-Sutras. In the last, his definition of reality as un¬ 
deniable self-evidence means that only the conscious in¬ 
ner self, the constant witness of all experiences, can be 
considered real. He claims that there are two forms of 
ignorance ( avidya ): a subjective psychological affliction 
( klesha ), and the objective indescribable underlying cause 
of limited personality and what are experienced as the ma¬ 
terial objects. The limited self is the substrate ( asbraya) of 
avidya and the absolute foundational reality ( Brahman ), 
understood as purely reflexive consciousness, its object. 
The content of the illusory experience of duality is due to 
cosmic avidya . The content of illusory experiences can 
neither be described as real nor as unreal; they persist for 
a time but are eventually negated by other experiences. 

Further reading: Potter 1977; Ram-Prasad 2002 

aibhashika. Buddhist school belonging to the Sarvastivada 
everyt ing exists 5 family) holding that underlying all 
materia and mental processes there are many types of 
tea atomic factors (dharma). Each atomic factor and 
two modes of existence are actualised and non-actualised. 
ac i occurs and disappears here in a single moment. Each 
las an essential nature ( svabhava) that remains the same 
in past, present and future. 
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They claim that we are directly aware of objects made 
up of real physical atoms. Past and future dhamtas exist 
if cognitions have real things as their objects. When there 
is an object, there arises a cognition. When there is no 
object, no cognition arises. If there were neither past nor 
future dharmas , there would be cognitions with unreal 
objects as their objective supports (alambcitta) . But that 
is impossible. If there were no past or future dbarmas , 
there would be no cognitions of past or future ones be¬ 
cause of this lack of objective support. And if there were 
no past dhartttas , how could there be future consequences 
of good or bad karma ? How could there be the coming 
to fruition of past karma in the present? 

Actualisation in the present moment is the exercise of 
a dha?yna’ > s effective activity (karitram). This efficacy is 
conditioned by and conditions other atomic factors. It 
means that a dhartna is replaced by one of a similar kind. 
That the atoms pre-exist and continue to exist albeit in 
another dimension explains the continuities that we ex¬ 
perience. . 

The most fertile source of information about this schoo 
is VasubandbiP s Abhidharmakoshabhashya. 

See Abhidharma , Pratyaya 

Further reading: Potter 1996; Pruden 1988 

Vaidharmya-drishtanta see Hetu and Vipaksha 

Vaisheshika: one of the six orthodox Hindu philosophi 
cal outlooks ( darshanas ), this school is concerned wit 
mapping the basic types of constituents and structures 
(padartha) of the universe. It was intimately associate 
with the Nyaya tradition, with which it eventua y co 
alesced. The basic text is the Vaisbeshika-Satra , ating 
from about 100 ce , which is explained by Prashastapada 
(c. 500 ce ) in the Padarthadharmasamgraha . Vyomasbiva 
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(c. 800 ce) wrote the Wyomavati on Prashastapada's 
work, and this was followed by Shridhara’s Nyayakan- 
dali (991 ce). Udayana (c. 1050-1100 ce) produced the 
Kiranavali and Lakshanavali and effectively unified the 
Vaisheshika metaphysics with the Nyaya tradition of log¬ 
ical analysis and theory of knowledge. 

The system is realistic in that the entities falling un¬ 
der the categories ( padarthas) are held to be objective 
realities that we discover. They are all existent, knowable 
and nameable: if not by us, by God. Knowledge reveals a 
world independent of subjectivity. These realists minimise 
the creativity of consciousness that they treat as the pas¬ 
sive recipient of data about ready-made realities external 
to it. This involves treating relations, qualities, universal 
properties and even absences as entities. 

Understanding the categories ( padartha) is held to lead 
to ultimate well-being. 

Further reading: G. Bhattacharya 1989; Cowell and 
i " UgH Ganeri 2001a; Halbfass 1992; Potter 


ana. uddhist view that traces of past experiences, delib¬ 
erate c oices and actions linger in a stream of experiences 
at we call a person. They form a ‘mind-set’, a stock of 

oncepts, conditioning what one decides, does and un¬ 
dergoes. 


alit^^n aV jji ta " anUmana (inference tracking objective re¬ 
cent- l u l f tS ^°^ ow ^ n 8 Dharmakirti think that con- 
itvjnA' ° U ^ t an< ^ language are at a distance from real- 
unini/ ^ m ltSe ^‘ ^is is because the objective sphere of 
sorv im m ° mentary Particulars Makshana) causes sen- 
whirh preSS10ns t | lat are converted into mental images, 
bv thp arC m tUm * nter P rete d and structured in concepts 
constructive mind. An inference such as ‘Sound is 
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impermanent, because it is a product’ is thoroughly con¬ 
ceptual. But it is not a purely subjective invention. The 
concepts it uses are indirectly related to objective reality 
that has been received in sense perception. So inferences 
involving them track objective reality. 

See Svabhava-pratibandha 

Vasubandhu: (c. 400 ce): Buddhist philosopher who moved 
from the Sautrantika representationalist school and be¬ 
came an idealist (Vijnanavada). He rejected the Vatb- 
hashika Buddhist view that we are directly aware of ob¬ 
jects made up of real physical atoms. An atom is partless 
and indivisible. But if atoms come together they will have 
sides. If they coalesce, there will be no increase in extent. 

If they have no dimension, they cannot combine to form 
larger objects. If they have dimension, they will be divis¬ 
ible. He also rejected the Sautrantika view that we can 
infer extra-mental reality as the cause of our perceptual 

sensations. , 

His view is that unenlightened people lead a life dom¬ 
inated by craving, aversions and delusions. Enlightene 
people who are detached from the objects of sense re 
alise that the world is a fabric of appearances an are 
free from desires, aversions and delusions; in particu at; 
the delusion that one is fundamentally an enduring, su 
stantial soul, a ‘further fact’ over and above the stream ot 
one’s psycho-physical continuity. Awareness o a min 
independent physical world is the product o a ltua 
construction by ideas projecting themselves as i externa 
rather than of direct cognition of material rea ty. e 
pie are individualised not through relations to externa 
circumstances but by a ‘mindset’ consisting o eir i 
herited traits, attitudes, moods, emotions an memori • 
Deconstruction of these purely subjective factors enc 
ages detachment from everyday experience. 
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He thinks that individual cognitions in a mental series 
(samtana) are aware of themselves. An awareness is si¬ 
multaneously and in virtue of the same act self-cognised, 
just as a lamp illuminates itself while illuminating an ob- 
) e ct. Thus tenet of the reflexivity of consciousness is central 
to the idealist outlook: it shows that an idea can be the 
object of another idea and that there is no need to posit 
p ysical objects as the causes of our thoughts. 

Vasubandhu wrote the Abhidharmakosha Bhashya, 
which is a critical survey from a Sautrantika point of view 
o Buddhist realist schools. Other works include: the Kar- 
masiddhiprakarana, which is a Sautrantika critique of re- 
a ist notions of how karma works and an attempt to rec- 
onci e atomistic impersonality with moral responsibility 
an consequentially; the Madhyantavibhagasbastra (ide- 
a ist), the Trisvabhavanirdesha (idealist); the Vimshatika 
and the Trimshika (idealist). 

198c rt D er readin § : An acker 1984; Matilal 1986; Pruden 
oo; Ram-Prasad 2002; Stcherbatsky 1970; Wood 1991 


t e Big, Sama, Yajur and Atharva Vedas are regarded 
y mainstream orthodox Hindus as an authorless (apau- 

ed rt dmeless and ^fallible repository of all knowl- 
t - ^ -pi C ^ r mean ings are obscure and open to interpreta- 
held if Var * ous ora lly transmitted Vedic traditions are 
and C ^ ° n ^ source °f our knowledge about social 
v T *^j OUS dut 7 in accordance with the natural uni- 
r j t 3 , ° r pharma). The Putva Mimamsa theorists of 
r ; f i Sa ^* at dharma is that which is indicated by Vedic 

ual P resc nptions (vidhi). 

sateH ^ £C ^ as were held to have been received and promul- 
ora jl ^ seve n primordial ‘seers’ ( rishi ). The tradition was 
_ t y Preserved by priestly Brahmin families maintaining 

fou "v trad * t * ons - The basic component of each of the 
as is its collection (Samhita) of verses (mantra). 
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evocative of the divinities in whose natures they partici¬ 
pate, which are used in rituals. Attached to each Santhita 
are texts called Brahtnattas which prescribe, describe and 
elucidate the purposes of the sacrificial rituals. They posit 
correspondences between aspects of the rites and features 
of the macrocosm, the social structure and the human 
body. It was believed that ritual performance orders, sus¬ 
tains and perpetuates the universe, creating new time and 
ensuring the regular succession of the seasons. There are 
also the Aranyakas (‘Forest Books’) that speculate about 
the ‘inner’ meaning of the rituals and are closely associ¬ 
ated with the Upanishads. 

Some Rig Vedic hymns contain speculations of a cos¬ 
mological and metaphysical nature. Rig Veda 10.129 asks 
what there was before existence (sat) and non-existence 
(asat) prior to death and immortality, light and dark. The 
hymn conveys a sense of genuine philosophical perplex¬ 
ity and awe. Such inquiries will come to fruition in the 
Upanisbads . 

Further reading: Flood 1996; Gonda 1975; O Flahert) 
1981 

Vedanta (lit. ‘end of the Veda’ = the Upattishads): Vedanta 
or Uttara Mimamsa is the systematic interpretation of t e 
Upattishads either by direct commentary upon them or 
by explanation of the summaries of their contents in tie 
Brahma-Sutras. The Bhagavad Gita is also a key author 
ity. Most Vedantins were worshippers of Vishnu . There 
are three antagonistic schools: Advaita (Reality is non 
dual), Vishishta-advaita (Unity of Complex Reality) an 
Dvaita (Dualism). They all agree that eternal scripture 
(shruti) is the sole means of knowledge (pratnana) for 
what is beyond the scope of sensory perception and in¬ 
ference. Vedantins hold that it is the Upattishads (the 
knowledge portion or jnana-kanda of the Vedas) that 
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provide information about the Supreme Being {Brah¬ 
man), the soul (atman) and the relation between the 
two, the origin of the universe from Brahman, retribu¬ 
tive causality [karma], transmigration (samsara) and the 
means to and nature of ultimate liberation from rebirth 
(moksha). Vedantins seek a systematic interpretation of 
the Upanishads , believing that they have a unified overall 
meaning. 

Whereas the theorists of ritual performance (Purva- 
Mimamsakas) were concerned with and insisted upon 

) v/j~ r * mar y mean ^ n 8^ u ^ ness °f Vedic action-commands 
bearing on ritual actions, Vedantins focus upon the 
act asserting or descriptive texts ( arthavada ) referring to 
a ready existent entities or states of affairs, rather than 
mgs to be done 5 (karya). Both traditions developed 
sop isticated techniques of textual exegesis and argued 
out whether ritual performance is a path to salvation 
on its own in comparison with intuitive insight (jnana), 
f 10 ? t0 (bhakti) and divine grace ( prasada ). 
sc ools assume that effects do not differ essentially 
mt eir underlying or substrative causes. It follows that 
cosmos is n°t essentially different from the Supreme 
t L ? t at * s * ts caus e. Madhva is an exception here in 
11 e t . ln , s t ^ lat God produces the cosmos out of eter- 
y rea prime matter that is distinct from him. 
urther reading: Bartley 2002; Lipner 1986 


school a ^°& acara '-> Cittamatra): Mahayana Buddhist 
aoDarent-^ nying ** there are ^ Physical objects. Our 
conscim exp f r * ence a physical world results from 
that we nV^i appearin g to itself in the form of ideas 
iects Hs Cn ^ * nter P ret as standing for external ob- 
imaeine V1 ^ rr ^ enta ^y constructed a world of objects, we 

nition. They^kim thaf'h by aCtS ° f C ° 8 ' 

y that what is material cannot appear 
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to consciousness: ‘If blue is perceived, then how can it 
be called external? And if it is not perceived, how can it 
be called external?’ Moreover, since blue and the aware¬ 
ness of blue always occur together, they are not different 
(sabopalambha-tiiyatna). 

If physical objects external to the mind existed, they 
would be either enduring whole entities or temporary 
configurations of atoms. The Buddhist Vaibhasbika re¬ 
alists claimed that we directly perceive physical objects 
that are composed of atoms. An atom is partless and in¬ 
divisible. But if atoms come together they will have sides 
(a type of part). If they coalesce, there will be no increase 
in extent. If they have no dimension, they cannot combine 
to form larger objects. If they have dimension, they wil 
be divisible. Idealist Buddhists reject the notion of the in 
tegral whole (avayavitt) over and above its parts because 
we do not cognise a single substance, itself consisting o 
no parts, apart from a collection of parts. If this is pro 
lematic, so much more so is that of categories such as uni 
versal property, the inherence relation, quality-particu ar, 
and substance which are applied to them by the Nyaya 
Vaisbesbikas. 

Sautrantikas say that we cannot know momentar} re 
ality but only our representations of it, on the basis o 
which we infer the existence of mind-independent rea it). 
The Vi'pianavadins respond that we do not need to inter 
an objective reality as the casual basis of our experience, 
which is intelligible simply in terms of a beginning ess 
stock of impressions left by previous ideas. 

Awareness occurs in dreams and hallucinations wit 
out any external objects lending it causal support (a am 
bana). It may be argued that the organised nature o wa 
ing awareness implies that we know objects at particu ar 
times and places. Moreover, much experience is s are 
by many and is not private. Vasubandhu respon s t at 
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organisation may be dreamt and that there can be public 
delusions. 

The variety of ideas is explained by the notion of a 
storehouse consciousness {alaya-vijnana). 

Further reading: Anacker 1984; Matilal 1986; Ram- 
Prasad 2002; Wood 1991 


Vikalpa (conceptual thought): for Buddhists following Dig- 
naga and Dharmakirti , vikalpa means a concept that we 
construct out of the data of sensory awareness. Sense per¬ 
ception grasps unique particulars (svalakshana) lasting 
only for a moment. Only the unique particulars are real 
because they alone are causally effective. Cognitions in¬ 
volving apparently shared features of objects are concep- 
tua 1 interpretations based on experiences of particulars. 

jective reality is strictly ineffable, since it includes no 
general features. It causes experiences, although their sub¬ 
jective content (vishaya) does not mirror it. But to find 
our way around successfully, we need to make discrim- 
mations using concepts and words. Some concepts, and 
ft, 3 ° ra * ec * conce ptual schemes, apply more adequately 
an ot ers to objective reality: that is, they work better 
or us m eading to successful activity. Vikalpas interpret 
n organise the data of perceptual experiences, making 
em inte lgible and serviceable. This sort of conceptual 
>• t ^ uctlon differs from the free play of imagination, 
1C 1S not * n touc h with objective reality. Conceptual 
nstruction depends upon the objective realm even if the 

spnt ft. 0 W ° Ur m ' nc ^ s w ork do not accurately repre- 
tnali C Wa ^ t ^ 1 ’ n S s are when left to themselves. Concep- 
ieri-iv tl0n in y° lveS § enera li sat >c>ns and there are no ob- 
from C ^ enera * t * es - The store of human concepts, built up 

nrevin lnipressi0ns ^ er ‘ ve< ^ ^ rom a beginningless series of 
experiences, is transmitted down the generations 
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via shared language. Language and conceptualisation al¬ 
ways go together. As Dignaga says, ‘Speech is born out 
of conceptual construction and conceptual construction 
is born out of speech.’ 

A problem arises when people overlook the purely con¬ 
ventional nature of what are only human ways of think¬ 
ing and suppose that they correspond to oDjective reali 
ties. Error occurs when conceptual thought takes its own 
forms to correspond directly to reality. Since reality con 
sists of momentary unique particulars, general concepts 
cannot represent it exactly. Still, a thought is reliable if it 
is causally related to the actual object. 

See Grabya-grahaka-vibbaga 

Vipaksha: in an inference, one of the guarantees of the invari 
able association of the logical reason with the property to 
be proved is that there are no instances where the logica 
reason (betu) occurs and the property to be proved (so 
hya) does not. If we want to establish the presence of re 
on a mountain top and have seen smoke, we would ap 
peal to the general principle that wherever there is smo e 
there is fire. The kitchen would be a positive example ex 
emplifying the joint presence of the reason and the prop¬ 
erty to be proved. A lake would be a vipaksha in that it 
constantly exhibits the absence of fire and the absence o 
smoke. It is not necessary to cite a counter-positive exam 
pie: what is crucial is that there is no knowledge of any 
case where the logical reason is found in the absence o 
the property to be proved. 

Viruddha-hetu (contradictory logical reason): a type of fal 
lacy (hetvabbasa) in which the logical reason (betu) is 
defective because it never occurs where the property to e 
proved ( sadhya) occurs: that is, it contradicts what one 



178 INDIAN PHILOSOPHY A-Z 


. • c rP on the moun- 

wants to prove. Examples: There 15 “ e jt is 

tain, because it is icy’; ‘Sound is eternal, 

duced. . ce of God might 

An inferential argument for the «' s because it is 

run, The world has an omniscient cre< . 

a complex product; like a pot.’ Here, the px «*”>£ 
invites the accusation that the reason is contra 1 
cause it leads to the conclusion that the wor 
ator of finite intelligence. 


Vishesha (ultimate particularity): according to Vats ies n 
these are unique features of the basic and simp 
nal substances (nitya-dravyai atoms, atmosp , . 
space, souls (attnan) and minds (ntattas)), distingu g 
them from each other. Whereas complex entities are 1 - 
ferentiated by the different arrangements of their pairs, 
eternal substances are partless. So each must have its own 
individualising feature. They account for the unique an 
basic identities of these kinds of entity. The vishes a e 
longing to a soul, which is a non-conscious P rin ‘; iple ° 
continuity according to Nyaya-Vaisbesbika, is what 1 - 
ferentiates it from every other soul. 


Vishishta-advaita (School of Vedanta): this is the sophis¬ 
ticated theological articulation of the devotional Shrt 
Vaishnava cult, where the term Vishisbtadvaita is inter¬ 
preted as meaning ‘non-duality’ of a differentiated reality: 
that is to say, reality is a single, structured, ultimately m- 
igi e totality that is internally complex, 
e most prominent theorists of this tradition 
amuna, Ramanuja and Vedantadesbika. 


Vivarta-vada: Advaita Vedanta theory that the differentiated 
cosmos, including us as individual centres of awareness 
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and agency, is only an illusory projection of the conscious 
foundational cause that is the sole reality. 

Vyakti: an individual instance of a kind or universal property. 

Vyapaka-vyapya see Pervader-pervaded relation 

Vyapti (pervasion/invariable concomitance): technical c 

cep t logic. A 

the instances where B occurs, rire p T r - 

ing an agent pervades being a Ctea ^ e £^ 0 r of greater 
manence pervades being a produ . lesser 

extent is called the pervader (vyapaka) and t ^ 
extent the pervaded (vyapya). This mea ”* ie( j by fire 
ably accompanies B: smoke is : a prov ingprop- 

and thus serves as a sign, logic , , £ perV asion 

ert y (»-») of .he P-enceof fi-Knowledgeof P ^ 

is the instrumental cause ot a p generalisa- 

a. by an inferential process "a case of 

tion ‘Wherever there is smo e, £ re i s what is to 

vyapti - smoke is the logica ^ eaS ° va ded (smoke) im- 

be proved. The occurrence o ifae). The absence o 

plies the occurrence of the P erVc ^ , ^ perv aded. Where 
the pervader implies the a ^Jere there is no fire, * ere 
there is smoke there is fi • v j e ws about the n 
is no smoke. There is a range t hink that it ^ a 
of the statement of pension- nstanc es to w 1C 

eralisation about many observed ^ hold that once 
counter-example has been to g et her our min s g ^ 
we have seen fire an sm , properties smo m 
the link between the unive ^ alwa ys occu ^ 

fieriness and we realise * Bu ddhists thin*Jj ^ 

fire (samanya-laksbana , ^ perva ded is a na ^ ef f eCt 

relation between perva , j nV0 lving ca 

larity (svabbava-prattbandba) 



180 INDIAN PHILOSOPHY A-Z 


(fire and smoke) or a shared nature (something’s being a 
tree because it is an oak). 

Further reading: G. Bhattacharya 1989; Ganeri 2001b; 
Oetke 1994; Prasad 2002 

Vyavahara: everyday activity, thought and language. It is 
sometimes thought to conceal the true reality. 

See Advaita-Vedanta, Paramartha-sat 



Yamuna (966 1038 ce): South Indian Tamil Shri Vaish- 
Philosopher of the path of devotion to God 
a t*~ mar g a )- His works include the Siddhitraya , the 
gamapramanya and the Gitarthasamgraha (‘Summary 
o t e Meaning of the Bhagavad Gita ’). He was instru- 
mei ? ta ^ t ^ le formulation of what came to be known 
as the Vtshishta-advaita Vedanta theological philosophy 
developed by Ramanuja. 

\ v ^ a ^ lU ^ a t ^ ou §ht in terms of three basic types of real- 
m "^vidual conscious selves and matter. He ar- 

uni or 1 e ex istence of God on the grounds that the 
of n ^ TL St sornet hing produced since it consists 
rp t f' ~ e or S a nisation of the parts and the occur- 
nce ot experiences in line with the accumulated merit 

an a i|_i? lerit 0 ^ uman heings mean that there must be 
stood in nOWin ® ar| d all-powerful maker. God is under- 
whom hp erSOna terms ’ interacting with his devotees with 
them " S lntlmate ^ con nected, although distinct from 

Souls arp are combinations of body and soul, 

are disembodied individual subjects of thoughts 
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and feelings. The soul is immediately known to be 
present (svayam prakasha) in all conscious experiences, 
whether or not they are of external objects. Yamuna un¬ 
derstands consciousness as a permanent feature of the 
soul, which is the unchanging witness of its changing 
experiences. 

In the Gitarthasamgraha , he claimed that the Bha- 
gavad Gita urges us to love God ( bhakti-marga ), which 
is the way to gain release from the series of births. He 
understands the supreme goal as a sort of personal rela¬ 
tionship with God in heaven. 

Further reading: Bartley 2002; Buitenen 1953; 
Mesquita 1988; Neevel 1977 

Yoga: a discipline aiming at salvation by purifying and per¬ 
fecting the soul through the elimination of distracting 
thoughts and feelings. This involves both physical and 
mental self-control. The basic text of the classical Yoga 
school (darshana) is Patanjali’s Yoga Sutra (c. 200 bce- 
400 ce). The Yoga Sutra defines its subject as the re¬ 
straint of all mental modifications - that is to say, the 
suppression of all forms of extroverted thought and 
feeling (citta-vritti-nirodha). Classical Yoga accepts the 
Samkhya dualism of primal matter (prakriti) and pris¬ 
tine conscious souls (purusha) but believes in the ex¬ 
istence of God (Ishvara) who is a conscious individual 
unique in that it is never subject to karma . God initiates 
the world process by connecting conscious subjects with 
matter. 

Souls, entangled in a morass of fluctuating mental and 
material phenomena, recover their true natures as pure 
consciousness when mentality ( buddbi ), ego (ahamkara) 
and the faculty coordinating the senses (manas) cease. To 
achieve this the mind—body complex with its passions, 



182 INDIAN PHILOSOPHY A-Z 


fleeting experiences, memories and expectations must 
be disciplined and focused upon a single point. Tax¬ 
ing asceticism ( tapas ), mantra- recitation, the study of 
scriptures about liberation (svadhyaya), and the direc¬ 
tion of the mind to Ishvara all lead to contemplation 
(samadhi-bhavana) and the attenuation of the defects 
(klesha) of ignorance, egoism, desires, dislikes and ob¬ 
sessive attachments. Ignorance (avidya) — the perception 
of the impermanent as permanent, the impure as the 
pure, pain as pleasure and non-self as self — is the basic 
problem. 

The eight stages of the physical, moral and mental dis¬ 
cipline that form classical Yoga are: 

Self-restraint (Yama): non-violence, honesty in 
thought, word and deed, sexual restraint and lack 
of greed. 

Discipline ( Niyama ): interiorisation, tranquillity, as¬ 
ceticism, mantra recitation, the study of texts on lib¬ 
eration, and attention to God. 

Physical postures ( Asana ): exercising control over the 
psychosomatic complex. 

Breath-control (Pranayama): regulation and reduction 
of the processes of inhalation and exhalation that 
increase psychophysical control. 

Withdrawal of the senses from their objects (Pratya- 
hara) and direction of attention to the inner self. 

Attention (D bar ana ): fixing the mind on a single point 
(that is, an object of meditation). 

Meditation (Dhyana): the uninterrupted continuity of 
awareness about the object of meditation. 

Profound contemplative introversion (Samadhi). 

The state of liberation from rebirth is understood 
as one of wholeness and isolation (kaivalya) where 
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consciousness experiences only itself. It occurs when the 
constituents of material nature ( guttas ) no longer operate 
in relation to the individual centre of consciousness. The 
soul recovers its true form, disjoined from mental modi¬ 
fications. 

Further reading: Whicher 1998; Woods 1927 


Yogacara see Vijnanavada 



English-Sanskrit Glossary 


Absence: abhava 
Absolute Being: Brahman 
Absolute Reality/Truth: 

paramartha-sat 
Action: karman ; kriya 
Agreeing example: sapaksha 
Atomic factor: dharma 
Attribute: visheshana; dharma 
Basic ingredient of reality: 
dharma 

Caste: varna ; jati 
Category: padartha 
Causal effectiveness: arthakriya- 
karitva 

Causal efficacy: arthakriya- 
karitva 
Class: jati 

Class-property: samanya 
Cognition: jnana 
Cognitive authority: pramanya 
Cognitive episode: jnana 
Cognitive instrument: pramana 
Concept: vikalpa 
Concept-laden perception: 

savikalpaka-pratyaksha 
Conceptual construction: 
kalpana 

Conceptualisation: kalpana ; 
vikalpa 

Conditioned origination: 

pratitya-samutpada 
Conjunction: samyoga 


Constituents of personality: 
skandha 

Conventional reality/truth: 
vyavaharika-satya ; samvriti ; 
prajnapti 
Co-referentiality: 

samanadhikaranya 
Definition: lakshanam 
Dependent Origination: pratitya- 
samutpada 
Desire: tccha ; raga 
Determinate perception: 

savikalpaka-pratyaksha 
Devotion: bhakti 
Disagreeing example: vipaksha 
Dualism: Dvaita 
Duty: dharma 
Effects do not pre-exist in 
material cause: asat-karya- 
vada 

Effects pre-exist in material 
cause: sat-karya-vada 
Egoism: ahamkara 
Emptiness: shunyata 
Entity: padartha; dravya; vastu; 
bhava 

Essence: svabhava 
Essence less: nih-svabhava 
Essential connection: svabhava- 
pratibandha 

Essential nature: svabhava 
Eternal: nitya 
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Example (of pervasion): dristanta 
Exclusion: apoha 
Extrinsic veridicality: paratah 
pramanya 

Factor in an action or event: 
karaka 

Feeling: samvedana 
Frustration: dubkha 
Generality: samanya 
Generic form: akriti\ samsthana 
Generic property: samanya ; jati 
God: Ishvara 

Grammatical co-ordination: 

samanadhikaranya 
Ignorance: avidya 
Ignorance as positive force: 

bhava-rupa-avidya 
Illusion: maya 
Illusory change: vivarta 
Imagination: kalpana 
Immediate experience: anubhava 
Impermanent: anitya 
Imposed property: upadhi 
Indefinability: anirvacaniya 
Indeterminate perception: 

nirvikalpaka-pratyaksha 
Individual substance: dravya 
Individuator: vishesha 
Inference: anumana 
Infinite regress: anavastha 
Inherence: samavaya 
Inherence cause: samavayi- 
karana 

Inherent nature: svabhava 
Injunction (ritual): vidhi; niyoga 
Inner Sense: manas ; antah karana 
Inseparable connection: 
avinabhava 

Instrument of knowledge: 
pramana 

Instrumental Cause: nimitta- 
karana 

Intellect: buddhi 


Intrinsic reflexivity of 

consciousness: sva-samvedana ; 
sva-prakasha 
Intrinsic validity: svatah 
pramanya 

Intrinsic veridicality: svatah 
pramanya 

Intuitive insight: inana 
Invariable association: iryapti 
Invariable concomitance: vyapti 
Knowable entity: prameya 
Knowledge: prama 
Knownness: jnatata 
Level of reality: tattva 
Liberation from rebirth: moksha ; 
mukti 

Limiting adjunct: upadhi 
Locus of properties: dharmin 
Logical fallacy: hetvabhasa 
[hetu-abhasa] 

Logical reason: hetu 
Logical sign: hetu 
Major term: sadhya 
Manifestation (produced by or in 
consciousness): abhasa 
Material cause: upadana-karana 
Material nature: prakriti\ 
pradhana 
Meaning: artha 
Memory traces: Samskara 
Mental content: vishaya 
Mental image: akara 
Mental impressions: vasana 
Mental modification: citta-vritti 
Mental traces: vasana 
Method of agreement and 
disagreement: anvaya- 
vyatireka 

Metonymy: lakshana 
Middle term: hetu 
Mind: manas 
Minor term: paksha 
Misconception: avidya 
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Mode: prakara 
Modification: parinatna 
Modifier: prakara 
Momentariness: kshanikatva 
Monism: Advaita 
Natural connection: svabhava- 
pratibandha 
Natural kind: jati 
Natural law: dharma 
Negative supporting example: 
vipaksha 

Nescience: avidya 
Non-cognition: anupalabdhi 
Non-dualism: Advaita 
Non-inherence cause: 

asamavayi-karana 
Non-qualificative perception: 

nirvikalpaka-pratyaksha 
Objective ground: alambana 
Objective reality: vastu 
Objective support: alambana 
One s station and its duties: 
sva-dharma ; varna-ashrama- 
dharma 

Own nature: svabhava 
Particular-quality: guna 
Perception: pratyaksha 
Perceptual sensation: 

nirvikalpaka-pratyaksha 
1 ermanent: nitya 
Personality disposition: 

Samskara 
Pervasion: vyapti 
Positive supporting example: 
sapaksha 

Pre-conceptual perception: 

nrvikalpaka-pratyaksha 
1 resumption: arthapatti 
Prime Matter: prakriti 
Principle of identity: atman 
Probandum: sadhya 
Probans: hetu 
Proper form: svarupa 


Property: dharma ; visheshana 
Qualificand: visheshya 
Qualificative perception: 

savikalpaka-pratyaksha 
Qualifier: visheshana 
Quality: guna 
Quality-particular: guna 
Rebirth: samsara 
Reductio ad absurdum: prasanga 
Reflexivity of consciousness: 
svasamvedana ; svayam 
prakasha 

Release from rebirth: moksha\ 
mukti 

Reliable means of knowledge: 
pramana 

Renunciation: samnyasa 
Rule of co-apprehension: 

sahopalambha-niyama 
Scripture: shruti 
Self: atman 

Self-established: svatah siddha 
Self-illuminating: svayam- 
prakasha 

Self-revealing: svayam-prakasha 
Sense faculty: indriya 
Sense-organ: indriya 
Separable connection or relation: 
samyoga 

Series of experiences: samtana 
Settled conclusion: siddhanta 
Site of inference: paksha 
Soul: atman 

Soul-Body Model: sharira- 
shariri-bhava 

Soulless: anatta ; nairatmya 
Stage of life: ashrama 
Storehouse consciousness: alaya- 
vijnana 

Strand (of material nature): guna 
of prakriti. 

Stream of experiences: samtana 
Subject of inference: paksha 


ENGLISH-SANSKRIT GLOSSARY 187 


Substance: dravya 
Substrate (of properties): 
dharmin 

Substrative cause: npadana- 
karana 

Suffering: duhkha 
Superimposition: adhyasa 
Testimony: shabda-pramana 
Theory: vada 
Thing: artha 
Threefold logical reason: 

trairupya-hetu 
Transformation: parinama; 
vikara 

Transmigration: samsara 
Trope: guna 


Type of reality: tattva 
Underlying cause: upadana - 
karana 

Undesirable entailment: prasanga 
Unique differentiating feature: 
vishesha 

Unique momentary particular: 
svalaksbana 

Universal property: samanya 
Unwanted Consequence: 

prasanga 
Warrant: beta 
Whole entity: avayavin 
Will: iccha 
World renunciation: 
samnyasa 


Glossary of Headwords in Text 
with Diacritical Marks 


Abhava: Abhava 


Abhihita-anvaya-vada: 

Abhihitanvayavada 
Abhranta: Abhranta 
Abhuta-parikalpa: 

Abhutaparikalpa 

Adarshana-matra: 

Adarsanamatra 
Adhyasa: Adhyasa 
Adhyavasaya: Adhyavasaya 
Advaita-Vedanta: 

Advaita-Vedanta 
Ahamkara: Ahamkara 
Ahimsa: Ahimsa 
Akasha: Akasa 
Akriti: Akrti 


Alambana: Alambana 
A ata-cakra: Alata-cakra 
Alaya-vijnana: Alaya-vijnan; 
Anaikantika-hetu: 

Anaikantika-hetu 
Anavastha: Anavastha 
Anekanta-vada: Anekanta-v 
Anirvacamya-khyati: 

Amrvacanlya-khyati 
Antarvyapti: Antarvyapti 
Anumana: Anumana 
Anuvyavasaya: Anuvyavasa 
Anvita-abhidhana: 

Anvita-abhidhana 


Anyatha-khyati: Anyatha- 
khyati 

Arthakriya: Arthakriya 
Arthapatti: Arthapatti 
Asatkaryavada: Asatkaryavada 
Ashrama: Asrama 
Atma-guna: Atma-guna 
Atman: Atman 
Avidya: Avidya 

Bhagavad Gita: Bhagavad Gita 
Bhartrihari: Bhartrhari 
Bhaskara: Bhaskara 
Bhava-rupa-avidya: 

Bhava-rupa-avidya 
Bhava-vikara: Bhava-vikara 
Brahma-sutra: Brahma-sutra 
Darshana: Darsana 
Dharmakirti: Dharmaklrti 
Dharma Shastra: Dharma-sastra 
Dignaga: Dignaga 
Drishtanta: Drstanta 
Grahya-grahaka-vibhaga: 

Grahya-grahaka-vibhaga 
Guna: Guna 

Hetvabhasa: Hetvabhasa 
(Hetu-abhasa) 

Iccha: Iccha 
Ishvara: Isvara 
Jati: Jati 
Jnana:Jhana 


GLOSSARY OF HEADWORDS 189 


Jnatata: Jnatata 
Kalpana: Kalpana 
Karaka: Karaka 
Kshanikatva: Ksanikatva 
Kumarila Bhatta: Kumarila 
Bhatta 

Lakshana-artha: Laksana-artha 
Lakshanam: Laksanam 
Lila: Lila 

Mandana Mishra: Mandana 
Misra 

Maya: Maya 
Moksha: Moksa 
Nagarjuna: Nagarjuna 
Nirakaravada: Nirakaravada 
Nirvana: Nirvana 
Nirvishesha: Nirvisesa 
Nyaya: Nyaya 
Padartha: Padartha 
Paksha: Paksa 
Paratah Prakasha: Paratah 
Prakasa 

Paratah pramanya: Paratah 
pramanya 
Parinama 

Paryudasa-pratishedha: 

Paryudasa-pratisedha 
Prabhakara Mishra: Prabhakara 
Misra 

Prakara: Prakara 
Prakashatman: Prakasatman 
Prama: Prama 
Pramana: Pramana 
Pramanya: Pramanya 
Pratyabhijna: Pratyabhijna 
Purusha: Purusa 
Purushartha: Purusartha 
Purva Mimamsa: Purva 
Mlmamsa 


Ramakantha Bhatta: 

Ramakantha Bhatta 
Ramanuja: Ramanuja 
Sadhya: Sadhya 
Sakara-vada: Sakara-vada 
Samanadhikaranya: 

Samanadhikaranya 
Samanya: Samanya 
Samanyato-drishta: 

Samanyato-drsta 
Samavaya: Samavaya 
Samnyasa: Samnyasa 
Samsara: Samsara 
Sapaksha: Sapaksa 
Satkaryavada: Satkaryavada 
Sautrantika: Sautrantika 
Shaiva Siddhanta: Saiva 

Siddhanta 
Shakti: Sakti 

Shankara: Sankara (Samkara) 
Shantarakshita: Santaraksita 
Sheshavat: Sesavat 
Shri Harsha: Sri Harsa 
Shruti: Sruti 
Shunyata: Sunyata 
Sphota: Sphota 
Svabhava: Svabhava 
Svalakshana: Svalaksana 
Upadhi: Upadhi 
Upanishad: Upanisad 
Vaibhashika: Vaibhasika 
Vaisheshika: Vaisesika 
Vedanta: Vedanta 
Vijnanavada: Vijnanavada 
Vipaksha: Vipaksa 
Vishesha: Visesa 

Vishishta-advaita: Visista-advaita 

Vyapti: Vyapti 

Yamuna 
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